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Preface to the Seventh Edition 


‘Tue TRAGIC EVENTS of September 11 jolted the American public into 
a sudden awareness that the Muslim world must be heard if future 
relationships with this large element of mankind are to continue. It 
is a sad commentary on our capacity to seek understanding of each 
other when acts of terror are required to capture our attention. 
Sadder still is the fact that such acts merely generate further vio- 
lence instead of forcing us to look for the reasons behind them. 

The penning of this new edition has been necessitated by the 
sudden increased demand for publications on a little understood reli- 
gion and the quest for a more informed awareness of both the prob- 
Jems besetting its adherents and the great resentment the extremists 
among Mushms harbor for the Christian and Jewish worlds. What 
We term acts of terror—and indeed they are, for their planning and 
execution against innocent civilians belie the true teachings of the 
faith—are strategies designed to command our attention, In this 
edition we seek to shed hght on the violent reaction set in motion 
by such extremely un-Islamic acts, to render some viable explana 
tion as to their causes and their likely long-range effects on Muslim 
relations with the West. One year after 9/11 and with our war in 
Afghanistan far from having been resolved fully and satisfactorily, the 
talk is about more war with yet another Arab Muslim country. War 
continues taking precedence over attempts at understanding and 
reconciliation. 


Minneapolis, October 2002 


Preface to the First Edition 


Iy THe wvrenest of making the precepts and motivation in the reli- 
gion of Islam better appreciated by a larger segment of the reading 
public this presentation has been limited specifically to the religious 
aspect of Islam. The sociopolitical and cultural aspects have been 
treated only to the extent that they materially influenced the fun- 
damentals and observances of the faith. 

It is the author’ wish that the reader will acquire a more accu- 
rate perspective of what Islam stands for today as a mainspring of 
human action for hundreds of millions in a large segment of the 
world. To help him towards that end, a conscious attempt has been 
made to simplify as much as is reasonable the most important ingre- 
dients of the Islamic religion and to show the range of their impact 
on the lives of its adherents 

In citing translations of the Qurnic verses used herein, I have 
depended very frequently on the versions of authors whose rendi~ 
tion has been deemed expressive not only of the word but also of 
the spirit of the Arabic original. M. M. Pickthall’s The Meaning of the 
Glorious Koran is most useful in this regard. 

Transliterations from the Arabic follow the linguistically preferred 
method with slight modifications introduced where called for. A full 
listing of the terms used in the body of the text can be found in 
the Glossary with explanations oriented towards the context wherein 
they were cited. The list of recommended reading is designed to help 
the reader pursue his study of Islam in still broader detail than 
afforded in the presentation herein made. 

1 should like to express my appreciation to my family for their 
patience and understanding and their support in the preparation of 
this book. 


Bloomington, Indiana 
March, 1967 
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“Say (O Muslims): We believe in Allah 
and that which is revealed unto us and that 
which was revealed unto Abraham, 
and Ishmael, and Isaac, and Jacob, 
and the tribes, and that which Moses 
and Jesus received, and that which 
the Prophets received from their Lord, 

We make no distinction between any of them, 
and unto Him we have surrendered.” 
QuR'AN 2:136 
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An Introduction to Islam 


Wuen we speak of Islam we are concerned not only with a 
religion akin to the other monotheistic religions, Judaism and 
Christianity, but with a way of life, a system that encompasses the 
relationships of the adherents to each other and to their society 
from birth until death. 

The religion of Islam provides a strong bond that brings 
together Muslims regardless of race or nationality in a fellowship 
constructed upon faith in the one God. When considered in this 
context, Islam has much in common with both Christianity and 
Judaism. To the extent, however, that Islam stresses communal 
solidarity, as measured in terms of successes encountered in this 
area, it has more in common with Judaism than with Christianity. 

In the thirteen and a half centuries of its existence, Islam the 
religion fostered the growth of a political commonwealth and of 
a distinct culture. At one time it commanded the allegiance and 
following of diverse peoples incorporated into a vast fraternity 
which stretched from the Pyrenees in Western Europe to the 
Philippines in the Western Pacific. Within such wide territorial 
reaches Muslims, formerly of varying creeds and cultural back- 
grounds, forged a common culture drawing on the precepts of 
their religion and expressing itself through the medium of the 
Arabic language. Muslims evolved basic philosophical and reli- 
gious concepts that shaped the fundamentals of Islam and added 
luster and richness to their way of life. Unrestrained by 
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dogmatism, Muslims readily engaged themselves in the pursuits 
of philosophy, literature, science, mathematics, and astronomy, 
converting their chief cities from Spain to Central Asia into the 
foci of a brilliant civilization when Europe for the most part 
was experiencing a period of cultural arrestation. 

Hence in projecting our study of Islam we cannot achieve a 
meaningful understanding of the religion without giving some 
consideration to its institutional and cultural facets. All three 
aspects of Islam shaped what may be termed “the system of 
Islam” and assured the triumph and efflorescence of the faith, The 
study also requires relating the forces which for centuries had a 
molding effect on the religion as it evolved from a simple set of 
clementary beliefs to an all-encompassing complex framework of 
theological reference. It is equally necessary for us to draw atten~ 
tion to powerful forces of attraction which enabled Islamic 
society to cohere and withstand disruption under strong pressure, 
Pride in belonging to a unifying faith coupled with the spirit 
engendered thereby contributed to the social solidarity and 
cultural development of the believers in Islam. 

But this commonly shared pride did not always succeed in 
safeguarding the socioreligious solidarity of the Muslims, Such 
breaches as disrupted the cohesiveness of Islam will be given due 
consideration as we follow the fluctuations in its historical career 
through alternating phases of accomplishment and decline. 

For a number of centuries the Muslim East and the 
Christian West confronted cach other across the length and 
breadth of the Mediterranean basin, Sometimes their relations 
were characterized by peaceful and fruitful exchanges; quite often 
both sides viewed each other with antipathy and indifference 
punctured by frequent conflicts. Generally, neither the Muslim 
nor the Christian world appeared to be aware of the fundamen- 
tal religious precepts they shared in common, derived as they 
were from the common fount of Judaic and Hellenic beliefs. Not 
many Christians today, for instance, are aware of the fact that 
Muhammad, the messenger of Islam, believed Jesus and Moses to 
be the most important bearers of God’s one hallowed message to 
His people as enshrined in the Testaments and the Torah. Indeed, 
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to millions of Christians for hundreds of years Muhammad was 
an object of contempt; certainly in no way did he command the 
respect which his followers accorded Jesus, whose position of 
deference in the holy book of Islam is permanently assured, 

Until recent scholarship began to strip Islam of the prejudi- 
cial views surrounding it, the Western world, at the very best, 
had contented itself with a distorted understanding of one of 
mankind’ significant living religions. In his nwo brilliant works, 
Orientalism and Covering Islam, Edward Said provides ample proof 
of such distortions and what underlies them, Geographical 
proximity and frequent exchanges notwithstanding, the Christian 
aceused the Muslim of worshiping a "false prophet.” To the 
follower of Christ the follower of Mubammad was a blasphemer 
who would not figure in God's great design, of in the salvation 
reserved for the faithful believers in Jesus. Indeed, in the eyes of 
the Christians Islam was synonymous with “Mohammedanism,” 
with its false implication of being a system of belief founded 
upon the worship of the person "Mohammed" (Muhammad), 
Yet nothing is more repugnant to the devout Mushm than to be 
called a “Mohammedan”; from the point of view of his religion, 
to accord devotional respect to any being other than Allah, God 
of the Worlds, of Christians and Jews, is to commit the major 
unpardonable sin. 

The term Islam in the lexicon of the Arabs means “Submis 
sion.” The religion of Islam is the religion of submission to the 
will of the omnipotent and omniscient Creator, the only God, 
who admits of no associates in the worship of Hin. In the eyes 
of the believers, Muhammad, like Abraham, Moses, and Jesus, is 
a prophet of God. But unlike the Christian conception of Jesus, 
Muhammad is not regarded as divine: to the believers in him he 
is a mortal who was called upon by God to deliver His eternal 
message to the unbelieving Arabs, as Moses had delivered it to 
the Hebrews and Jesus to the rest of mankind. 

Muhammad lived, preached, and died in the full light of 
history: Countless millions since the time of his death in 632 have 
paid homage to him as they journey far and wide to reach his 
‘burial place in Medina. 
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Distortions prejudicing the Western conceptions of Islam may 
be dated to the earliest centuries, but particularly from the period 
of the Crusades, when Christian Europe’s hostility for the people 
and their religion crystallized. The church fathers treated Islam as 
a heresy; Muslims were infidels; Muhammad a “renegade bishop, 
an “impostor,” who rebelled against the central mission of Christ. 
Dante ranked the prophet of Islam low among the ill-fated 
occupants of the Inferno. Christian authors in subsequent times 
held him in no better regard. In his Vie de Mahomet (Life of 
Muhammad), published at the end of the seventeenth century, 
Prideaux held Muhammad up as a mirror to “unbelievers, athe- 
ists, deists and libertines.” To the irreligiously inclined Voltaire, the 
prophet of Deism, Muhammad was the fount of fanaticism. The 
more generous Abbé Maracci regarded Islam as a distorted exten 
sion of Christianity while he begrudgingly conceded in his Latin 
translation of the Qur’in (Koran), the sacred book of Islam, that 
“this religion contains many elements of natural truth evidently 
borrowed from the Christian religion, which seems to be in 
accordance with the law and light of nature." 

Early attempts to place Islam and its messenger in a more 
objective framework of reference were few and far between. Late 
in the eighteenth century, a Dutch professor of theology at the 
University of Utrecht came to the conclusion that “no religion 
has been more calumniated than Islam.” The noted English 
scholar George Sale spent long arduous hours translating the 
Qur'in into English, secking to obtain a deeper insight into the 
real meaning of the message of Islam. In the preliminary dis- 
course he brought out the point that “there is no false doctrine 
that does not contain some truth,” 

With such scholars paving the way, systematic attempts aimed 
at casting light upon the falsities surrounding the Christian 
view of Islam were in full evidence by the 1830s. Henceforth 
scholars, mostly German Orientalists, began to examine Islam 
from a detached point of view shorn of preconceived notions 
and assumptions. 

That these scholars were inclined to view Islam in a more 
favorable light is evident in the testimony of Professor Weil: “In 
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so far as he brought the most beautiful teachings of the Old and 
New Testament to a people which was not illuminated by one 
ray of faith, he may be regarded, even by those who are not 
Mohammedans, as a messenger of God.”? Other reputable Ori- 
entalists—de Perceval, Lammens, Caetani, Muir, Néldeke—pio- 
neered works on Muhammad and Islam that have since their time 
become classical for their authoritativeness. It was largely through 
their efforts that we witness the gradual lifting of the veil of 
tendentious fiction and emotional bias that had blurred the 
European’: vision of Islam. This trend towards an objective 
understanding of Islam in its multiple facets has persisted, both 
in Europe and the United States, up to the present time. 

Major breakthroughs in the area of communications have 
drawn the peoples of the world into closer contacts. There is 
more interest today in the cultural values and institutional beliefs 
of non-Westerners. To be sure a great deal of this interest derives 
from a superficial observation, largely through sightseeing tours 
of the exotic cities of Islam—Cairo, Tangier, Baghdad, Damascus, 
Istanbul; but a lot of it is engendered also by need. The oil of 
Arabia is as alluring to the Western companies that exploit and 
market it as the bazaars of Cairo are to the American tourist. The 
entire history of the post-World War II era is replete with inci- 
dents that have focused attention on the strategic importance of 
the Muslim world, particularly in the East-West struggle. Schol- 
ars, technicians, diplomats, and the average citizens of the Western 
world, all from their varying points of interest, have demonstrated 
the need for a more positive understanding of the vital signifi- 
cance of the Islamic world, its peoples, institutions, and beliefs. 

As curiosity arouses interest and interest leads to inquiry, and 
as the scholar begins to examine more closely the whole posture 
of Islam in its historical and environmental contexts, the Western 
reader begins to appreciate the reasons for a systematic study of 
Islam, 


In the first place there are over a billion people today who 
adhere to the religion of Islam. Not only do they represent all 
the known races of mankind, but they inhabit a nearly contigu- 
ous stretch of land from the shores of the Atlantic in the West to 
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the confines of China and Malaysia in the East. Geographically, 
the followers of Muhammad are concentrated in North Africa, 
the regions of the Near and Middle East, Russia, Central 
Asia, China, the Malayan peninsula, northern and central India, 
Indonesia, and the Philippines. In more recent decades the 
Muslims have gained a wide following south of the Sahara in the 
very heart of black Affica. In the Balkans and Western Europe 
there are nearly ten million Muslims. To this might be added a 
nearly equal number in the Americas. One out of every six 
human beings today subscribes to the faith of Islam; he lives 
within a social structure largely the product of Islam, and he is 
guided in his daily life by norms and precepts forged in the 
caldron of Islam, 

Secondly, the role of Islam in regulating the affairs of the 
believer cannot be overlooked. On an average the Muslim 
invokes the name of Allah (God) no less than twenty times a day. 
No other known prophet of a monotheistic religion receives as 
much mention in prayer as the Prophet of Islam, More children 
bear Muhammad’ name than any other name popular to 
mankind, No known body of sacred literature is as thoroughly 
and systematically committed to memory, or is recited as fre- 
quently, as the holy book of Islam. At certain prescribed times of 
the day from atop a minaret in the towns, hamlets, and cities 
of Islam, the voice of the muezzin rings out in clear melodious 
Arabic the call to prayer. Spontaneously, devotees everywhere 
turn in the direction of Mecca, birthplace of Islam and its per- 
petual shrine, to perform the ritual prayer as established in the 
days of Muhammad. If by some magical flight an outsider could 
transplant himself into the midst of the faithful during the noon- 
hour prayer on the day of congregation in any given mosque, he 
would behold lines upon lines of Muslims representing the major 
races of mankind performing in unison, and according to pre- 
scribed form, the same prostrations and genuflections and utter 
ing the same prayer to Allah, in Arabic, regardless of their native 
tongues. 

Thirdly, it would be difficult to observe a more thorough 
manifestation of devotion to God than is evinced by the follow- 
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ers of Islam. No other religion appears to inculcate as much 
dependence on God in the trivia of daily life; nor does God 
figure so centrally among other religious groups in the ups and 
downs of ordinary living. Indeed, no task, commitment, per- 
formance, journey, or repose, however minute or momentous, 
pleasurable or unpleasurable, is undertaken without first invoking 
the name of Allah. No blessing or bounty of any sort is received 
except through the grace of Allah. Until recently Muslims tended 
to accept their lot trusting in God for redress. Today one 
witnesses a surge against leadership that has not abided by 
the decrees of the faith on social justice and amelioration, 
Misfortunes are no longer endured with passivity and resignation. 
Islam enjoins against oppression and sanctions the use of force to 
eliminate oppressors as Allah wills, albeit He still has the pre- 
rogative to bestow or withhold as He sees fit, 

When over three millon pilgrims continuously stream to 
Arabia on the annual pilgrimage, they observe for themselves the 
strong bonds at work in gathering them together from all parts 
of the world. These are the bonds of Islam, equating all Muslims 
regardless of race or nationality, economic or social status. As a 
symbol of their equality in Islam, the believers shed the attire of 
daily life for a plain white linen cloth worn by all preparatory 
to entering the sanctuary of Islam in a state of ritual purity. This 
manifestation of egalitarianism can be attributed to the sense of 
unity in faith for which the religion of Islam is directly respon- 
sible. The leveling force of Islam has not ceased to attract to the 
faith the downtrodden of humanity with the same power of 
appeal that gained it the loyalty of Arabians and non-Arabians 
alike in earlier centuries, Through conversion abetted by the 
expansion of the polity, Islam grew steadily in stature until it 
came to enjoy the rank of a major world religion that still ateracts 
converts to its fold. 

Unity in belief accounts for the unusual display of solidarity 
in Islamic society and for the dynamism which propelled the 
faith forward. Pride in faith explains the accomplishments of the 
believers not only in religion, but in the areas of political and 
cultural endeavors as well. The historical development of Islam 
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in all of its facets reflects its power of appeal; this appeal has been 
decisive in winning over to the religion the inhabitants of Africa 
in the face of strong competition from Christianity. 

‘The growth from modest and obscure beginnings in a barren 
segment of Arabia to the status of a great world empire is 
the historical testimony to the zeal with which Islam infused its 
believers. This growth was occasioned less by a conscious effort 
to spread the faith than by the exemplary conduct of the con- 
querors as manifested in their personal lives. Military conquest, 
to be sure, created the polity, but the society molded by the polity 
was buttressed by values imparted to it by the Islamic faith, 
The bonds which caused Islamic society to cohere reposed in the 
tenets of the faith, These in turn nurtured the forces that made 
for the unity of Arab, Persian, Turk, Indian, Berber, and Spaniard 
on the basis of adherence to a common religion, not nationality, 

Molded into a coherent community by the tenets of Islam, 
Muslim society succeeded in weathering the political disintegra~ 
tion of the polity when localized dynasties inherited the great 
Islamic empires. Although Islam the religion and Islam the polity 
have not been coterminous since the first Muslim century, it is 
noteworthy to remark that with the exception of the Iberian 
peninsula, Islam the religion has remained firmly implanted in 
the soil that once gave it political sanctity. 

‘The triumph of the principle of nationality and the con- 
comitant growth of nationalism in certain parts of the Muslim 
world resulted in the supplanting of the theocracy by political 
entities presently enjoying the ramifications of sovereign rule. 
Among them may be listed such national states as Turkey, Iran, 
Pakistan, Indonesia, Syria, Iraq, the United Arab Republic, the 
Kingdom of Jordan, Saudi Arabia, Libya, Sudan, Tanisia, Algeria, 
Morocco, and a number of oil-producing emirates on the Persian 
Gulf: Kuwait, Qatar, the United Arab Emirates, Oman, and 
Yemen, all on the Arabian peninsula. In addition, there are the 
recently created republics of Kazakhstan, Uzbekistan, Tajikistan, 
Azerbaijan, Kirgistan, and Turkmenia, and strong enclaves of 
Muslims in China, Myanmar, Malaya, India, the Philippines—not 
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to mention African states like Somalia, Chad, Tanzania, Niger, 
Nigeria, and a number of West African states. 

The dissolution of colonial and imperial domination over 
Muslim lands in the aftermath of World War II left in its wake 
numerous secular national states that diluted Islamic solidarity. 
Secularism to be sure has posed a rival claim for the allegiance 
of Muslims. But the ties based on religion, which continue 
to transcend national boundary lines, have not been seriously 
impaired. Indeed, the Western observer becomes aware of a 
pattern of challenge and response within the fragmented polity 
of Islam that is strikingly Muslim, Unifying institutions, such as 
those centered on mosque or bazaar, persist in Islamic countries 
in spite of their ethnical heterogeneity and continue to be 
reflected in the practices which they still share in common. 

While focusing attention on the historical forces that 
enhanced the religion when the polity had disappeared, one can 
not ignore the role of philosophical contentions impacting the 
evolution of Islam and contributing both to orthodoxy and 
heterodoxy in the shaping of an Islamic identity. Cultural trends, 
like social trends in general, were shaped by the precepts of Islam 
and, in turn, played a constructive part in the career of Islam as 
a eivilizing force. When Christian Europe was experiencing its 
“Dark Ages.” the cities of Islam in Spain, North Africa, and the 
East were alive with cultural creativity. Within the framework of 
tolerance provided by Islam, Muslim scholars in Toledo and 
Cordova, Cairo, Baghdad, and Damascus were feverishly adding 
new dimensions to our knowledge of philosophy, the sciences, 
mathematics, and astronomy. In the arts and crafts, in commerce, 
agriculture, and navigation innovations introduced by Muslims 
had a lasting effect in the shaping of our Western traditions; 
traces of such contributions prevail in numerous technical terms 
derived from the Arabic and surviving in Western languages. 
While these specific aspects of Islam's growth fall outside the 
purview of this work, to the extent that they contributed to the 
image of Islam they become germane to our understanding of 
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Scholarship and learning in general went on relatively unham- 
pered by dogmatism or religious injunctions. The fact that Islam 
boasts of no organized clergy similarly made the task of adapta- 
tion to modern life relatively easy. Indeed, the absence of such 
an institution is one of the unique features of Islam, which only 
serves to bring out the remarkable capacity of Islamic society to 
cohere. Coherence was achieved not by the guiding hand of a 
clerical institution, but by the volition of the adherents, resulting 
from reasoned individual and communal interests, 

The institution of the caliphate was designed originally to rally 
the believers and centralize their loyalties; but the caliph by the 
exercise of his will or the force of his personality alone did not 
always succeed in maintaining the political solidarity of Islam. In 
the last analysis the solidarity engendered by Islam stems not from 
a rallying institution or figure, but from pride of belonging. This 
does not necessarily mean that such pride of belonging was 
successfull in preventing schismatic movements. Islam did develop 
its schisms, but these stemmed mostly from political differences 
which later became religiously oriented. The overwhelming 
majority of Muslims until today have remained loyal to the 
orthodox or Sunni sect of Islam. 

According to the historical record, Islam was not able to foster 
a political coherence commensurate with the religious, Some 
scholars believe that had Islam succeeded in resolving the 
problem of successorship to the lay authority of the Prophet 
Muhammad in the earlier decades, political solidarity might have 
become more firmly established. But the trend favoring national 
determination in Muslim lands is not necessarily a modern phe- 
nomenon, As early as the second century of Islam, the conquered 
Iranians resented the refusal of the conquering Arabs to accord 
them the full social equality ordained by Islam. The challenge to 
caliphal authority equated with Arab hegemony resulted fre- 
quently from such resentment. The nature of the challenge often 
took on the form of “ethnicism;” a movement spearheaded by 
ethnical elements desirous of asserting their avowed cultural 
superiority over their Arab overlords even though the basic tenets 
of Islam opposed the show of preference outside the bond of 
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religion. If from the point of view of Islamic dogma the Muslim 
must assert his individual identity, he would have to justify this 
in terms of his superior piousness, not his ethnical heritage. 

Bur repugnant as ethnicism was to the dogmatist, in his 
religious and philosophical disputations the ethnicist provided an 
important medium for the cultural enhancement of Islam. To him 
accrues a good part of the credit in the “internationalization” of 
the religion and in making it a substantial cultural as well as a 
religious, social, and political force. By successfully challenging 
the authority of the self-styled dogmatist to control the realm of 
the intellect, or even to dictate to it, partisans of the non- 
religious sciences seized upon philosophy as a weapon of libera- 
tion, Soon there developed a rational school of thought spear- 
headed by Aristotelianism and epitomized by Averroés (Ibn 
Rushd), Much of the contribution of Islam in the realm of ideas 
that inspired the Scholastic movement in late medieval Europe 
resulted from the disputations of the Muslim Platonists and 
Aristotelians, culminating in the reconciliation of reason and faith 
in Islam before Medieval Catholicism and Judaism were able to 
achieve the same end. 

European interest in Islamic scholarship in the Upper Middle 
‘Ages was not restricted merely to the influence of Averroism 
on the Scholastic philosophers, such as Magnus, Abelard, and 
Aquinas. Advanced concepts in medicine as embodied in the 
famous Canons of Avicenna, in mathematics as articulated by 
al-Biriini or astronomy as enhanced by al-Majrii—all of whose 
works were translated into Latin in the twelfth century— 
were equally sought by budding European scholars. Frederick I 
Hohenstaufen surrounded himself with Muslim savants in his 
semi-Islamized court at Palermo, The abbots at the monastery of 
Cluny in France, center of the earliest reform movement in the 
thirteenth century. actively availed themselves of Muslim schol- 
arship. Peter the Venerable busied himself with a translation of 
the Qur'in into Latin late in the twelfth century. Muslim learn- 
ing provided an impetus for the revivification of independent 
thinking in southern Europe in the Upper Middle Ages leading 
into the Renaissance. 
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Contacts of this nature in the late Middle Ages led to one 
of those rare periods of productive exchange between Islam and 
Christianity when the sword was subordinated to the pen. The 
courts of Toledo, Cordova, and Palermo attracted Christian schol- 
ars in the waning years of the Middle Ages with as much appeal 
as the riches of Syria attracted Christian warriors in the days of 
the Crusades. Through such intellectual contacts Christian schol- 
ars not only acquired an appreciation of Muslim’scholarship but 
also came to appreciate the heritage of the classical age of Greece 
and of an Aristotle whom Muslim intellectuals regarded as their 
“first teacher.” 

But this period of fruitful exchange which contributed to the 
subsequent general awakening of Europe, and from which Europe 
became the principal beneficiary, left no immediate imprint on 
the world of Islam. Europe’s rise to prominence—intellectually, 
politically, commercially, and mulitarily—coincided with general 
arrestation in Muslim lands. Indeed, with the exception of the 
military prowess displayed by the Ottomans in the creation of the 
last important Muslim empire, the Muslim world for the most 
part began to experience its own medieval period. During 
this age, which lasted approximately from the sixteenth to the 
nineteenth century, the torch of learning was dimmed; creativity 
slowed down to a trickle; the posture of the Muslim world 
became defensive and weakened; and wealth hitherto acquired by 
Muslim control of transient trade diminished when the 
Portuguese succeeded in diverting such trade from its sources in 
the farther East. Gradually the enfeebled petty dynasties of Islam 
either vanished or were overcome by a revitalized Europe. Finally, 
in the course of the twentieth century, European powers suc- 
ceeded in imposing their political hegemony—and substantially 
their cultural—over a much weakened and strife-torn Muslim 
world. 

But out of defeat victory may yet emerge. Modernism in its 
Western context appears to have kindled in the Muslims not only 
a fiery resentment of the West, but also a general disposition to 
investigate the secret of the West's success, There is sufficient evi- 
dence to point to a general revivalism in the making, conspicu- 
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ous recently not only in the political sphere but in the realm of 
ideas as well. 

Contacts with the West in recent decades have set in motion 
trends that are bound to transform, if not remold and enhance 
traditional Islamic values. We are on the threshold of witnessing 
an Islamic version of Europe's “Renaissance” and “Reformation.” 
The Islamic world has the advantage of being able to draw on 
the wealth of technological advances today to lift itself into the 
present century and avoid the pitfalls into which Europe stum- 
bled while traversing the same course, 

Current religious reformist movements in Islam, while lacking 
uniformity and sustained momentum, envisage a bootstrap 
operation that will revitalize Islamic society and tailor the reli- 
gious ideal to present-day needs. The religiously oriented reform- 
ers propose to bring this about by dipping into the reservoir of 
Islam’s accumulated values and beliefs, many of which are valid 
still for Islam's posture in the modern world. The secularly 
oriented modernists, on the other hand, believe that they must 
depend considerably on the accumulated experiences and tools 
of the West. They have been losing ground lately. 

The area of conflict between these groups centers on the 
question whether a general Islamic renaissance can be produced 
without jeopardizing the fundamental tenets of the religion. The 
streamlining of religious concepts appears to be the sine qua non 
of modernization in Islam. There are movements today concerned 
with ways and means to reinterpret Islam. Current efforts seek 
to plow through the deadweight of medieval accretions back to 
the puritanical ideals of the Prophet and his Companions. Muslim 
reformers believe they can eliminate these accretions without 
compromising the essence of the Islamic faith. In this regard such 
efforts are reminiscent of the Protestants and of the task con- 
fronting them in the period of the Reformation. 

As Islam girds itself for the new millennium and prepares 
to adjust itself to the demands of a modern civilization heavily 
tinged by the material bounty of a triumphant technology, it must 
be equally prepared to fight off the competition of rival ideolo- 
gies. Atheistic communism and secular nationalism had been its 
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principal rivals. Communism is no longer a contender, but secular 
nationalism, however much weakened, still contends for the 
loyalties of Muslims in a manner which the Islamists interpret 
as opposed to the basic precepts of their religion. But the gains 
made by Islam in the face of such competition among African 
“Americans, in the U.S., in Europe, and in Africa attest to its 
dynamism, even at this crucial state of its transition. 

The study of Islam in those facets which explain its promi- 
nence as a religious force will provide us with an insight into the 
sources of its strength in its meteoric rise to the status of a major 
world force today. The remarkable spirit awakened by the preach- 
ings of Muhammad provided the base of this strength and con- 
tributed to the dynamism which has not ceased to manifest itself 
even in times of misfortunes. Such resilience as Islam was able to 
muster in the face of adverse experiences enabled the religion to 
gain followers while lacking the external power to withstand the 
political encroachment of the West. It is probable that the vital 
ity which at one time permeated all levels of Islamic society will 
still enable Muslims to maintain a religious solidarity notwith- 
standing the asaults of a powerful secular, nationalism and a 
materialism fueled by unprecedented advances in technology that 
strive to submerge the Muslim's identity in an ocean of national 
distinctiveness. But be he a Nigerian or a Pakistani, an Egyptian 
of an Iranian, his historical heritage still favors pride of identity 
inside the pale of Islam over pride of adherence to nationality. 
This becomes increasingly evident when the Muslim's loyalty is 
put to the test, 

The secret of Islam's powerful appeal lies in the fact that it 
is not only a religion regulating the spiritual side of the believer, 
but also an all-embracing way of life governing the totality of the 
Muslim's being. For this reason no study of Islam can be com- 
plete without a commensurate study of the non-religious forces 
unleashed by it; these, however, can not be treated sufficiently in 
a study of this nature. 

Muslims today actively working to preserve the richness of 
their faith can count on powerful support in the dynamism 
characteristic of Islam in the early stages of its evolution. The 
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serve Islam well as it passes through its own “Reformation” and 
prepares itself for the role it can play in the general revitalization 
of the Islamic world. Already in the last few decades enlightened 
Muslims have wrought changes in attitudes that had stubbornly 
refused to respond to new stimuli for nearly half a millenniunf. 
Very recently the most famous theological center of Islam, the 
Azhar University—once the fount of conservatism in the realm 
of ideas upsetting to traditional religious concepts—has begun 
to bestir itself into new fields of knowledge hitherto regarded 
as heretical. The Azhar may become the principal agent in the 
streamlining of the faith, and in accommodating Islam to the exi- 
gences of the modern age. Other active groups in Egypt, Turkey, 
and Pakistan have propounded their own solutions, each predi- 
cated on a different set of premises. The puritanical movements 
that have multiplied across the Muslim world increasingly stress 
what they regard as the only logical cure for social, economic, 
and political ailments, namely to revert to a literal observance of 
the injunctions of the Qur’in, which can be done only with the 
restoration of the Islamic republic first created by the Prophet 
Muhammad himself. 

‘That some sort of reform will result is beyond a doubr; what 
is crucial for the future of Islam is the question of whether such 
reform as will ensue can accommodate traditional concepts and 
at the same time charter a course for it in an age overrun by 
technology. 


The Setting in Arabia 


To somBoNE ConvERSANT with the setting in Arabia on the eve 
of Islam it would have been inconceivable to believe that within 
the short lifetime of a contemporary of Muhammad the land 
should provide the stage for a revolutionary transformation of 
religious and social values, Considering the geography, topo- 
graphy, ethnical structure, cultural level of development and the 
religious, social, and political institutions then’ prevailing, one had 
little reason to anticipate that out of a land so characterized by 
sharp and conflicting contrasts there would emerge a powerful 
force for uniformity and unity generated by a newly ordained 
system of religious, social, and political concepts. It would have 
been difficult to envisage that the inhabitants inspired by Islam 
could shortly be fired by a powerful zeal that would carry them 
out of the confines of Arabia on a course of conquest leading to 
their acquiring an empire larger than anything suggested by their 
wildest imaginations. 


The Land 


The Arabian peninsula, shaped into a rectangle spanning 
twelve hundred by nine hundred miles at its extreme measure- 
ments and consisting of a little over one million square miles, is 
set off fom the neighboring world by natural barriers: water on 
three sides—Persian Gulf, Arabian Sea, Indian Ocean, and Red 
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Sea—and the Syrian Desert on the fourth. One can understand 
why its inhabitants would refer to it as “the island” (al-Jazirah). 
No foreigner who had set foot in Arabia was able to give us a 
description of the land until most recent times. A study of its 
topography reveals why it was so uninviting to outsiders, and also 
why the inhabitants migrated when the opportunities presented 
themselves. 

The land consists mainly of barren volcanic steppes inter- 
spersed by nearly impenetrable sandy wastes—al-Rub* al-Khili 
(the empty quarter) in the south and al-Nufid in the north— 
with hardly any surface water except for a few rivulets on the 
western coast which run dry most of the year, a limited number 
of underground pools which sustain the few oases on the plateau 
of Najd, and the rains of spring and late summer which benefit 
mostly Yemen in the southwest and the Tihimah plain along the 
Reed Sea littoral. Because of such topographical handicaps, Arabia 
during most of its history was unable to sustain a population 
commensurate with its size. 

The sharp divisions and contrasts in its topographical features 
are no less evident in Arabia's inhabitants, A certain dichotomy 
characterizes not only the racial structure of the people but 
their modes of existence as well. The predominant racial strain is 
Caucasian. Arabians subscribe either to the Alpine substratum— 
prevalent in the south and extreme north—or to the 
Mediterranean—mostly in the central and northern parts of the 
peninsula, Geographical barriers and topographical contrasts have 
contributed to the confinement of the population to less than 
twenty million in a land nearly a third of the size of the United 
States. 


The People 


Contrasts of this nature also account for the sharp division of 
Arabs into settled and nomadic groups. The division is echoed 
in their inherited traditions which attribute their descent to 
“Yamani” (southern) or “Qaysi” (northern) origins. According 
to biblical and Quranic testimony, the Arabs are descendants of 
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Shem, oldest son of Noah, hence the appellation “Semite” This 
kind of kinship can apply only to a commonly shared linguistic 
and cultural heritage, as anthropologically there is no racial unity 
among them. 

Distinguishing characteristics are evident also in the language: 
the southerners spoke a dialect partly surviving today in the 
Ethiopic or Amharic, the result of early South Arabian coloniza- 
tion of Ethiopia, while the northerners spoke Arabic, the lan- 
guage of Muhammad and the Qur’in and the prototype of the 
Arabic spoken today by over three hundred million people. 
The watered mountain terraces of Yemen and the Tihamah, also 
the hillsides and plain of Oman, encouraged the development of 
agricultural settlements which nurtured the rise of the early 
civilizations, while the bleak plateaus and steppes in west-central 
and northern Arabia favored a preponderantly nomadic existence 
and provided no incentive for the rise of civilizations before Islam. 

The impact of climatological and topographical limitations on 
the type of life led by the Arabian and on the historical evolu- 
tion of his traditional values is not to be underestimated. Indeed, 
no real appreciation of the full range of ‘the transformation 
wrought by Islam can develop without knowledge of the tradi- 
tions and values of pre-Islamic Arabia, Where a settled mode of 
life was permitted, in the southwest cornet of the peninsula— 
the Arabia Felix (“Fortunate Arabia") of the ancients—there 
evolved the earliest civilizations associated with the land: the 
Minaean, Sabaean, and Himyarite. From the second millennium 
8.c. until the beginnings of the Islamic era in the seventh century 
A.c, these civilizations thrived mainly on agriculture and trade. 
The theocratic-aristocratic concept of government evolved by the 
Arabians established a tradition with which early Islam did not 
break. 

Another tradition, that of emigration, is also deeply rooted in 
the history of Arabia. In periods of drought or when the deli- 
cate irrigational system broke down—as it did following the 
alleged fatal breach of the great dam at Ma’rib around 535 8.c— 
large segments of the inhabitants tended to emigrate and to strike 
out northward into the fertile valleys of Mesopotamia and the 
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Syrian littoral in search of new means of subsistence. From the 
third millennium #.c. onward, and at nearly five-hundred year 
intervals, mass emigrations from Arabia accounted for the rise of 
the earliest civilizations in Syria and Mesopotamia: Amorite, 
Akkadian, Canaanite, Phoenician, Aramacan, Hebrew, Nabatacan, 
Ghassinid, and last, but not least, the Muslim Arab, which has 
survived until the present time. 

The deep-seated cleavage between the northern and southern 
Arab was carried over into Islam and tended to distract from the 
tunity of the believers in times of acute crises. The appellation 
Arab is traditionally said to derive from the little town of Araba 
in the southeast district of the Tihimah where, according to 
legend, settled Ya'rab the son of biblical Joktan—the eponymous 
father of the original Arabs—thus imparting his name to the 
locality and, by extension, to the entire peninsula and its inhab- 
itants, More appropriately. the term Anah derives from the Semitic 
word root referring to “nomad.” But as the tribes multiplied and 
wandered far and wide over the steppes and sandy wastes of 
the land, they chose to believe that they were descendants either 
‘of Qahtin (Joktan) or "Adnan from a common ancestor: Ismail 
(shmael) son of Abraham and Hagar. The Qahtinis, also known 
as “Yamanis,” regarded themselves as the pure Arabs and looked 
upon the "Adninis or Qaysis as foreigners domiciled in the land 
‘or accepted by the indigenous Arabs, With the Qahtinis we asso- 
ciate the rise of the earliest known civilizations in Arabia. But it 
is largely with the ‘Adnanis that Islam triumphed. Such cleavages 
‘were not eradicated totally with the later claim of Islam on the 
loyalties of both. 


Tiadition 

Another important factor which contributed to the outlook 
of the pre-Muslim and later Muslim Arab is the role into which 
hhe was cast either as an intermediary or as a pawn in the life and 
death struggle of clashing imperial interests. From earliest times 
Arabia occupied a medial position geographically between the 
great ancient centers of civilization in the Mesopotamian, Nile, 
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and Indus valleys, the western Indian littoral, and the Ethiopian 
highlands. This strategic position encouraged its southwest inhab- 
itants to build thriving civilizations as middlemen in the transit 
of trade, particularly when some of the best utilized trade routes 
of ancient times were those which traversed the peninsula along 
the west coast from south to north terminating on the Mediter- 
ranean, or in the lower Nile and Mesopotamian valleys. But the 
land on the whole did not rise to pivotal importance because of 
its natural limitations and divided peoples. Only with Islam did 
the peninsula become united in faith and hence able to strike 
out on an imperial course of its own. 

In the period immediately preceding the birth of Islam, tribal 
states north of the peninsula were drawn into the struggle between 
the Sasinid and Byzantine empires. The Ghassinids, protégés of 
Byzantium, had left south Arabia following the collapse of the 
Ma’rib dam and settled in the Hawrin region in southern Syria. 
Their rivals, the Lakhmids, protégés of Persia, settled in lower Iraq 
around al-Hirah, Both were active in trade, and they developed 
prosperous societies in which Hellenic and Persian influences were 
pronounced, But their primary utility to their Byzantine and 
Persian overlords was as buffers against marauding kinsmen from 
the peninsula. Shortly before the emergence of Islam, the rulers of 
these buffer states had become discontented with the growing 
intolerance of their Perso-Byzantine masters, particularly when 
these overlords cut off the subsidies which their protégés had been 
receiving from them. Harsh suppressive. measures undertaken 
against them drove the Ghassinids and Lakhmids into the arms of 
their surging Arabian kinsmen who under the banner of Islam 
afforded them the opportunity to avenge themselves by participat- 
ing in the destruction of both empires. 

The south Arabians were no less prone to being drawn into 
the Perso-Byzantine rivalry. Prodded by Byzantium, Christian 
Abyssinia waged war on the Himyarite state which was suspected 
of having close ties with rival Sasinid Persia, When the last 
Himyarite ruler, dhu-Nuwas (d. 525), began to persecute the 
Christians of neighboring Najrin and to compel his subjects to 
convert to Judaism, in a “plague-on-both-your-houses” attitude, 
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Abrahah, the Abyssinian general, crossed the Red Sea with his 
armies, overran the Himyarite kingdom, then struck out north- 
ward to attack the Persians in their own sanctuary. But he was 
able to reach only the outskirts of Mecca because, according to 
the testimony of the Qur'an, his army was pestered by pebble- 
throwing birds which prevented Abrahah from reaching Mecca. 
His son, however, held on to the land until 570 when the Per- 
sians reduced it to a satrapy—only a few months before the birth 
of Muhammad, whose followers soon regained the south and 
consolidated the whole Arabian peninsula under Islam. 


Trade 


Another tradition of important consequence to the birth and 
shaping of Islam is trade. South Arabians from earliest times 
engaged in trade. Bedouin tribes served as carriers and middle- 
men, as did the northerners who built their efflorescent princi~ 
palities at Petra, the rock-hewn city in southern Jordan, and 
Palmyra in northern Syria whose Zenobia was hailed as “Queen 
of the East” until the Romans carried her off in golden chains 
to Rome in 273. Another key town astride the important artery 
of trade was Mecca in the Hijiz in west central Arabia, 
Here around the year 400 an impoverished segment of Kininah, 
once a member of the Kinda confederation, the only such asso- 
ciation known to have existed in central Arabia before Islam, 
renounced its nomadism and settled down in one of the bleak- 
est of surroundings where agriculture was imposible, Since 
trading was about the only means of survival available to them, 
these once scattered migrating kingroups found common ties 
as middlemen. Henceforth they are known to history as the 

Muhammad was'a member of an important family of the 
Quraysh. The extent of their dependence on trade and the fear 
‘of being deprived of the special advantages they enjoyed as mid- 
dlemen and entrepreneurs is reflected in their violent opposition 
to the preachings of Muhammad against an order that had gained 
them power and prosperity: Yet in their rise to economic, polit- 
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ical, and social prominence, the Quraysh unwittingly paved the 
way for Islam. 

At first the Quraysh merely traded with transient caravans; 
next they entered the main markets of neighboring setlements 
and soon gained control over them. Through a series of shrewd 
maneuvers, the Quraysh extended their trade connections from 
Syria to Abyssinia and became the dominant force in the com- 
merce of western Arabia. Mecca, their home base, rose with them 
to pivotal importance in the economy of the entire peninsula. 
‘To finance such vast trade investments, Qurayshites of all walks 
of life--men, women, clients, and associates—reached into their 
private purses and extended credit in return for a commensurate 
share of the profits, Khadijah, the first wife of Muhammad, was 
4 prosperous trader; it was as a dependable leader of her caravans 
north into Syria that Muhammad caught her fancy. 


Values 


Even more than the traditions, the values of village cultures 
and their nomadic antecedents left an undeniable impact on 
Islam; indeed, it may be shown that the values shaped the core 
of Islamic tenets and supplied the believers with a good many of 
their mainsprings of action, if not their dynamism. Mobility, 
the struggle for survival, a rugged individualism, a strong sense 
of loyalty to family and tribe, hospitality, simple concepts of reli- 
gion, and aggressiveness are among the principal traits which the 
nomadic Arab carried over into Islam with him. 

The need for mobility, dictated by a constant search for the 
means of livehhood, aceounts basically for the Arab’s nomadic 
existence, Roaming the broad lonely steppes secking pasture and 
water holes for his flocks, he was afforded at best a life of aus~ 
terity. The Bedouin subsisted on a limited diet of dates, milk, and 
occasionally camel flesh; a tent made of camel or goat hair served 
as his habitat; a few easily transportable implements and weapons 
provided for his needs; and his closest companions next to his 
kin were the camel and the horse which he made famous. He 
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tolerated nothing that impaired his mobility because without it 
his survival would have been in jeopardy. 

He battled both nature and man to survive; but however much 
he cherished personal freedom and the ingrained individualism 
that accompanied it, he perceived the necessity of banding 
with related families and clans to form tribes, and sometimes 
tribal alliances, for the purpose of defense. A typical tribe con- 
sisted of the shaykh (chief) and his family, other free families, 
certain protected clients not related by blood, and slaves. Some- 
times kinship was acquired through designated rituals, particularly 
when noble ancestry figured prominently in determining status; 
this explains why the Arabs even after they were assimilated by 
Islam maintained a strong fondness for genealogy. 

The simple institutions cultivated by the tribe, and which 
infused the early Islamic polity with a strong democratic spirit, 
were likewise decreed by mobility. The only clective office was 
that of the shaykh, who was chosen from the male membership 
of the tribe on the basis of experience and unusual personal lead 
ership qualities topped by ability and wisdom—the exact crite- 
ria applied in the choice of the first four caliphs of Islam. The 
shaykh was invested with no executive or legislative functions and 
enjoyed no special privileges. His voice was heard in council, but 
in the settlement of disputes the daily assemblies held for chat 
purpose heard equally the recommendations of the wise man or 
woman, priest, or seer. Not organized law but custom provided 
guidance; and in the execution of justice the aggrieved party 
himself served as the instrument. This practice frequently resulted 
in vendettas, particularly when the diyah (blood money) payment 
‘was not enforceable. 

The duties of the shaykh, like those of the early caliphs of 
Islam, outweighed his privileges. He was responsible for the 
care of the poor, of widows and orphans, for hospitality to 
strangers and wayfarers, for the payment of diyah, and for the 
maintenance of order within the tribe. His supreme task was to 
lead the tribe into battle, a very common occurrence in pre- 
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Mobility impaired the development of concrete social organ- 
ization, In the absence of established political institutions and a 
defined legal system, blood ties substituted for law in determin~ 
ing the loyalty of the tribesman. With the triumph of Islam, 
religion served the same end. Hence the Arabian version of 
“patriotism” was his ‘asabiyah (clannishness). Kinship became the 
mark of “citizenship” for the tribe; and once this was established, 
a member could command the protection and support of the 
entire tribe, This principle, in Islam, substitutes communal respon~ 
sibility towards the believer for the former tribal responsibility 
towards a member of the tribe, The pagan Arabian tribesman 
was entitled to no rights outside the bonds of the tribe any more 
than the Arabian Muslim could depend on any rights outside 
Islam. The same applied to obligations. Such relationships of the 
individual to the group account for tribal solidarity, a phenom- 
enon consecrated in Islam, Solidarity to tribal, and later Muslim, 
Arabia was the sine gua non of survival and, in time of growth, 
of power. The pagan Arab, like his Muslim successor, recognized 
that his individual fortunes were intertwined with and insepara~ 
ble from the fortunes of the whole community. 

As war was an important means of survival for the tribe, 
the razzia,? or raiding, became the instrument of economic need. 
Moved predominantly by the same consideration, Arabian tribes, 
united in Islam, struck out on a series of extended raids which 
netted them an empire greater than Rome’ at its zenith. 
Although booty was a main goal of tribal raids, often the tribes 
warred upon each other for a variety of reasons such as to defend 
their honor, to carry on an established vendetta, to exact 
vengeance for spilled blood when diyah was denied, or just for 
the sportiness of war. According to the law of the desert, blood 
called for blood; and often wars of revenge and counter revenge 
became long drawn out affairs, attested by the celebrated Ayyam 
al“Arab. But more often than not, intertribal warfare resulted 
from quarrels over water holes, oases, and flocks: the necessities 
of economic survival. The tribes alo raided the caravans of 
townsmen to supplement their needs, particularly when towns- 
men refused to purchase protection, 
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It is important to observe here that in the Hijiz on the eve 
of Islam the line of demarcation between tent-dweller and town- 
dweller was not clearly drawn. The nomad could just as readily 
lead a life of quasi-urbanity as the settled Arabian could indulge 
in semi-nomadism. The tendency on the whole for both sides 
was to achieve a modus vivendi because of their basic interde- 
pendence: the townsman purchased the Bedouin’s milk products. 
meat, and wool, and the Bedouin in turn acquired in the town’s 
market such essentials as weapons, cloth, and other finished com- 
modities, The Islamization of Arabia reduced tribal warfare but 
did not compromise this basic relationship of nomad and settler. 

Being a creature of the desert, the Arab naturally developed 
such personal qualities and habits as would comport with the exi- 
ences of his environment. He led an exacting life which called 
for tenacity and endurance, self-reliance and egoism; hence only 
the virtues which stressed manliness (murifah) could appeal to 
him. He acquired a rugged individualism which in turn nurtured 
his democratic leanings. The life of exertion to which he was 
subjected required no discipline. The Bedouin, consequently, 
never developed an instinct to obey authority. He jealously 
guarded his rights, but he did not shun his tribal obligations lest 
he become an outcast. His egotism reinforced his self-confidence 
and permitted him to accept a status inferior to none in the tribe, 
He had strong aristocratic tendencies, evident in his mores and 
in his pride of lineage: to him the Arab nation was “the noblest 
of nations” (afkhar al-umam).. 

All in all, the values of the Arab, nomad or settler, were meas~ 
ured in terms of purity of blood as it flowed in the veins of a 
Jong line of noble ancestors, in the eloquence of his tongue, in 
the power of his sword-wielding arm, and in the speed of his 
mount, 

Such was the makeup of the Arab whom the Caliph ‘Umar I 
(634-644) regarded as the “raw material” of Islam and whose 
values supplied Islam with the vigor and dynamism in the period 
of rapid growth and expansion without which its triumph would 
scarcely have reached the unprecedented limits recorded by 
history. 
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Rhetorical oratory and poetry constituted for the Bedouin 
a dearly cherished source of aesthetic pleasure. He was easily 
swayed by the power of speech and rhythm and aroused beyond 
compare by the eloquence of his tongue. Hence poetry and 
oratory provided the best incitement to valorous deeds on the 
battlefield. The Qur'an preserves the rhetorical wealth of the 
Arab’s pre-Islamic heritage; indeed, rhetorical oratory proved itself 
a strong energizing force in times of war. He who commanded 
the right word at a crucial moment could bring victory to his 
tribe, Poetry served as a weapon of “psychological warfare” aimed 
at demoralizing the enemy through derision, But such powers of 
eloquence were not for all to share and employ: they were gifts 
of the spirits ( jinn).* 

Cultivated as an art, poetry had the effect of strengthening 
the Arab’s consciousness of a separate identity attributed to a lofty 
ancestry that transcended tribal affiliauons. In this context, a 
properly uttered poetic expression served as a rallying force in an 
otherwise divided society. Poetic contests were held during the 
month of truce, which prevailed over Arabia, when thousands of 
tribesmen converged on the fair of "Ukiz at Mecca, not only to 
barter their ware but also to match poetic wit. Each vied with 
the other for the prize of having his poetic composition adjudged 
the best, as this meant that it would be inscribed in gold and 
suspended from the side of the Ka’bah (Kaaba).’ This deep rev- 
erence for the powers of speech can be vividly traced in the mass 
of literary works of all types produced by the cultural efflores- 
cence of Islam. Indeed, the reader would be hard put not to find 
poetic verse embellishing the pages of a scientific treatise or a 
historical narrative. 


Religion 


Most relevant to any study of Islam in its essential function as 
a religious force is to trace its relations to the religion, or reli- 
gions, of pre-Islamic Arabia. Islam, like Judaism and Christianity, 
is indebted for certain basic conceptual, institutional, and ritual- 
istic ideas and practices to the rudiments of the Semitic religion 
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that evolved in the steppes and settlements of the Arabian penin- 
sula. As an established authority on pre-Islamic Semitic religions 
has observed."No positive religion that has moved men has been 
able to start with a tabula rasa, and express itself as if religion were 
beginning for the first time... A new scheme of faith can find 
a hearing only by appealing to religious instincts and suscepti- 
bilities that already exist in its audience . . !” 

Certain deities and cultic rituals associated with the simple 
animistic, then daimonic, worship of the early inhabitants sur- 
vived in a transformed and highly sophisticated version in the 
three great monotheistic religions, Tribal deities like Allah and 
Jehovah, sanctified stones and springs such as the Blackstone of 
the Ka’bah, the well of Zamzam, Bethel of the Old Testament, 
the ritual prayer, the offering of blood sacrifices to the deity, 
the pilgrimage, and numerous rites—not all of which were 
absorbed—were popular in the period of Arabian history before 
Islam, which the Muslims term “Jahilfyah,"” and became conse- 
erated in Islam and its kindred religions. 

The idea that the deity may reveal itself to the select, as 
Jehovah revealed himself to Jacob in a dream at Bethel, Jesus to 
Paul on the road to Damascus, and Allah to Muhammad through 
the intermediation of Gabriel in a cave outside Mecca, is famil- 
jar to earlier Semites. As a matter of fact, in the anthropomor- 
phic state of worship revelation was indispensable to. the 
formalization of relationships between man and his god, as was 
the cementing of ties ensuing therefrom by a sacrificial ritual. 
The concept of blood ties, of man to man and man to his god, 
whereby tribal affiliation is sanctified and the deity assumes the 
status of patron and ancestral lord to the tribe, developed from 
such premises. And as the deity was believed to favor the local- 
ity where it revealed itself, the tribe converted the place into a 
sanctuary and instituted a pattern of periodic revisitation to offer 
homage. The Ka'bah in Mecca eventually became the supreme 
sanctuary in pre-Islamic Arabia, and Muhammad preserved its 
status in Islam as well. 

The tribes of Arabia selected for their deities those which best 
reflected their distinguishing characteristics and aspirations; the 


28 + ISLAM 


Semites, whether of the desert or town variety, literally created 
their gods in their own images. The mood and temperament of 
the god was a reflection of the worshiper’s attitude. There were 
hundreds of such deities in pagan Arabia; the Kabah alone at one 
time housed three hundred and sixty-seven of them. Of all those 
mentioned in the Qurin, four appeared to be most popularly 
revered on the eve of Islam: al-Uzzah (power),” al-Lit (the 
goddess),” and Manah (fate):"" all three female deities, popularly 
worshiped by the tribes of the Hijiz, were regarded as the 
dependents of Allah (the god) who headed the Arabian pantheon 
when Muhammad began to preach. 

Allah, the paramount deity of pagan Arabia, was the target of 
worship in varying degrees of intensity from the southernmost 
of Arabia to the Mediterranean. To the Babylonians he was 
(god); to the Canaanites, and later the Israelites, he was "EI"; 
the South Arabians worshipped him as “Mlah” and the Bedouins 
as “al-llahi” (the deity). With Muhammad he becomes Allah, God 
of the Worlds, of all believers, the one and only who admits of 
ho associates or consorts in the worship of Him, Judaic and 
Christian concepts of God abetted the transformation of Allah 
from a pagan deity to the God of all monotheists. There is no 
reason, therefore, to accept the idea that “Allah” passed to the 
Muslims from Christians and Jews. 


Jewish Settlements 


Muhammad was in contact with Jews in Yathrib (Medina) 
with whom he disputed theologically but later broke for politi- 
cal reasons, During this brief period of exchanges he acquired a 
number of ritualistic concepts from them, but the influence of 
strictly Jewish beliefs is still under debate. 

Although the presence of Jewish tribes in Arabia dates back 
to 1200 ».c—when the Rachel tribes spent their wandering 
years in Sinai and al-Nufidd,"" it was not until the first Christian 
century following the second unsuccessful uprising against the 
Romans in 132-135 after Christ that an influx of Jewish tribes 
and some proselytizing among Bedouins brought them into the 


THE SETTING IN ARABIA + 29 


Hijaz. On the eve of Islam they had acquired some of the best 
Jand in the oases of Tayma’, Khaybar and Yathrib; in Yathrib alone 
they constituted nearly one half the population. 

Knowledge of superior agricultural techniques, monopoly over 
important commodities of trade, like iron (used in making arms, 
coats of mail, and agricultural tools), resulted in their dominance 
in the rich oases and at the important trade fairs of Tayma’ and 
Yathrib. To secure this dominance, they played upon the rivalries 
among the Aws and Khazraj. Both tribes had engaged in a long 
feud with them for control of the palm-tree plantations in the 
neighboring oases. It was to resolve their perennial dispute that 
they invited Muhammad to come to Yathrib and serve as medi- 
ator; this, as we shall see, was of important consequence to the 
development of the Islamic polity and crystallization of Islamic 
institutions, 

Although the presence of the Jewish settlements in Arabia did 
not materially influence the development of Islamic concepts, it 
did, on the other hand, affect the political destiny of the 
Himyarites, It was allegedly a certain abu Kirib Asad Kamil, king 
of Yemen during Himyarite rule, who first adopted the Jewish 
faith early in the fifth century a.p. His last successor dhu-Nuwas 
embarked on the policy of forcible conversion which led to the 
Abyssinian invasion and ended the possibility of Judaism becom- 
ing firmly rooted in this important corner of Arabia at a time 
when Muhammad was about to preach the religion of submis- 
sion to Allah. 


Christian Elements 


The Christian settlements in Arabia during this crucial period 
left perhaps less of an impact on the development of Islam, prin- 
cipally because the chief Christian centers were on the periph- 
ery of the peninsula: in Najrin north of Yemen, in Syria, and 
Hirah in lower Iraq. There was a minor settlement in Mecca con- 
sisting of caravan leaders, monks, merchants from Syria, curers, 
healers, doctors, dentists, smiths, carpenters, scribes, Christian 
‘women married into the Quraysh, and slaves from Mesopotamia, 
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Egypt, Syria, and Byzantium sold in the market place of the 
town.” 

Bedouins of the Hijiz on their caravan journeys to Syria and 
other Christian centers undoubtedly carried back with them a 
superficial knowledge of Christian beliefs and customs. Dissident 
Christian sects, mostly of the Monophysite confession, and. nu- 
merous monks turned ascetics had their retreats in the steppes 
of north Arabia along caravan routes. As a caravan leader, 
Muhammiad is said to have befriended a Christian monk, Bahira 
and to have worn tunics which were the gifts of other Christ- 
jan monks. Two Christianized Arab tribes, Judham and "Udhra, 
roamed the Hijiz. According to local tradition, there were even 
Christian religious artifacts in the Ka'bah at Mecca, 

It is not unlikely that Muhammad may have exchanged reli- 
gious views with monks, even with Christians who possessed 
some formal knowledge of Christian theology. Jacobites and 
Nestorians are known to have conducted active missionary activ- 
ities among the pagan tribes of Arabia: indeed, priests and deacons 
were assigned to each tribe, and in Najrin the Monophysites had 
established churches which, when persecuted by dhu-Nuwis, 
invited Abyssinian intervention. Monasteries astride caravan 
routes Were open day and night to traveling caravans and roaming 
Bedouins, Here, besides receiving food and shelter, they undoubt- 
edly had occasion to observe such practices as praying, fasting, 
and alms giving—three of the five basic injunctions of Islam. 
The Nestorians had established schools and some churches 
in many of the towns frequented by Arab tribesmen of the 
Hijiz."” 

When Muhammad began his summons to Islam, Christians 
were involved in deep theological disputes, not the least of which 
was over the use of icons, a dispute which culminated in the 
celebrated iconoclastic controversy in Christianity. Some Chris- 
tians in South Arabia were accused in the Quran of having 
departed from the basic tenets of their faith." Such disensions, 
coupled with the fact that the Bedouin Arabian, even in the judg- 
ment of the Qurin, was notoriously inclined to irreligion,'* 
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could not have disturbed materially the few religious convictions 
of the Arabs before the preachings of Muhammad." 


Evidence of Transformation 


Be that as it may, socioeconomic trends long current in 
Arabian society appeared to converge in the Hijiz, and specifi- 
cally at Mecca, when Muhammad emerged on the scene. The 
mustering of economic power through control of transit trade 
and the housing of pagan deities in the Ka’bah under their super- 
vision gave the Quraysh an enviable position of influence and 
contributed to their rising status. Mecea had become the center 
of pilgrimage and the hub of economic life in West Arabia. 

‘To encourage the flow of pilgrims and trade, the Qurayshites 
concluded pacts with various tribes securing the inviolability of 
transients and pilgrims. The Ka’bah and the area surrounding 
it were declared harim ("forbidden,” i.e., to warfare); within a 
general mile radius from it no blood might be spilled. With their 
economic power ever on the increase, the Qurayshite oligarchy 
ruling Mecca deliberately kept extending the hantm to assure the 
stability of social relations in a zone crucial to trade; and in order 
to enhance the inviolability of their area, Meccan traders ringed 
the Ka'bah with the idols of other tribes."” 

The rise of “Allah” to prominence in the pantheon at Mecca 
was commensurate with the rising status of the Quraysh. The 
pagans in and around Mecca at an earlier date had already con- 
sidered him the supreme deity. The attributes associated with 
“Allah” before Islam, namely his being regarded as creator of the 
world and lord guardian of contractual obligations, of the way- 
farer and fate, were preserved in the Islamic conception of him. 
‘That he enjoyed a high status during this period is evident in 
the deference accorded him by certain Christians" and non- 
Christians, like the Sabians'” and the Magians,”” who regarded 
Allah as a deity and even implored their indigenous gods to inter- 
cede with him on their behalf. The Sibians not only made ritu- 
alistic sacrifices to Allah and sent offerings to the Ka‘bah, but even 
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regarded their astral gods as “Companions of Allah.” Perhaps it is 
owing to this recognition of Allah that the Mushims later 
extended their protection to both Sibians and Magians even 
though they did not strictly qualify as possessors of scriptures in 
the same context as Christians and Jews. 

What is of significance to the mission of Islam is the wend 
toward socioreligious centralization in Meccan society on the eve 
of the advent of Muhammad. While laboring to establish and 
safeguard their economic ascendancy, the merchant oligarchy of 
Qurayshites ruling Mecca brought about a transformation of 
values, most important being the establishment of security under 
law in liew of kinship. Thus when Muhammad preached social 
unity and solidarity on the basis of Islam, he was exploiting a 
trend already in evidence. In the area of the haram a stranger was 
afforded protection because of the sanctity it enjoyed. The 
support of a native patron would be called upon only when an 
injustice was perpetrated against the stranger. To be born or to 
sojourn in the sanctified environment of the Ka'bah gave non- 
Qurayshite Arabs precedence over others. 

Such extra privileges as were obtainable in Mecca encouraged 
Arab tribesmen to forsake their local shrines for the Ka'bah in 
Mecea, thus contributing t the growing centralization of 
worship there, What was happening in effect is that an increas- 
ing number of Arabs were discarding tribal ties as a means of 
protection for the jiuir (protection) of the Kabah where Allah 
reigned supreme. As more and more non-kin Arabs banded in 
the jiwdr of the haram, the prestige of Allah as patron grew con- 
comitantly; so did his functions and responsibility toward his fol- 
lowers “as the guardian of faith and the avenger of treason”; in 
his name tribesmen were to “fulfill their contracts, honor their 
relatives by oath, and feed their guests.” 

Of paramount importance to the development of the central 
socioreligious function of Allah in Islam as an equalizer and a 
force of solidarity was this pre-Islamic institution in Mecca, When 
rights and obligations, hitherto unrecognized outside membership 
in the wibe, became extra-familial or extra-tribal in the jiwir of 
the haram, it was the prerogative, if not indeed the responsibility, 
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of Allah to serve as imposer and guarantor. When Muhammad 
called upon all Qurayshites to forsake the idols and place all their 
faith in Allah, it was not the novelty of the preaching as much 
as the fear of economic los from having to abandon guardian- 
ship over the Ka’bah, home of the idols of pagan Arabia and the 
target of the profitable pilgrimage as well as an all-round stimu- 
lant of trade, that impelled them to resist him, even by force. 

What is of relevance to our understanding of the new socio- 
religious bonds constructed by Islam is the fact that the com- 
mercial development accruing from the centralization of worship 
caused the transformation of Meccan society from a social order 
determined primarily by kinship and ethnic homogeneity of ori- 
gin into an order in which the fiction of kinship served now to 
mask a developing division of society into classes characterized 
by considerable ethnic diversity.” 

‘As the Quraysh amassed wealth and gained power, the eco- 
nomic gulf separating its component clans widened. Eventually 
the clans of Makhziim and Umayya, who later were very instru~ 
mental in the spread of Islam, came to the forefront and occu- 
pied the “inner city” around the Ka'bah: the other eight and 
poorer clans dwelt in the ourskirts—-Muhammuad belonged to one 
of them, the Band Hishim. 

When the function of the clan no longer served the economic 
ambitions of the Quraysh, they placed their destiny in the hands 
of an oligarchy of rich merchants who with their immediate 
families and dependents controlled political power in Mecca and 
dominated its economic and religious life. They decided on 
general policy, concluded alliances as needed, and entered into 
formal trade agreements with the courts of Abyssinia and Persia. 

As the reorientation of Meccan society on the eve of Islam 
began to crystallize, it reflected increasingly the growing distine~ 
tions which we associate with class gradations rather than those 
formerly attributed to tribal affiliations. In this new Meccan 
society “class” distinction played a more determinative role, a phe- 
nomenon unknown to pastoral tribes. The dependent population 
‘of Mecca reflected the gradations of its society into slaves, mis~ 
sionaries, merchants in charge of caravans, middlemen like ‘Umar 
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who became the second caliph, those who became dependents 
through usury, wage-earners, and finally, clients (mawéli), 

But the organization of power among the aristocracy of 
Quraysh was not complete because their council of oligarchs 
lacked legislative force and the means to execute decisions 
without having to resort to traditional methods, such as refusing 
protection to a recalcitrant. In a society now organized around 
functional classes rather than tribal membership, the threat of a 
blood feud or a protracted vendetta was no longer an effective 
weapon of social restraint when friction developed within the 
society, If restraint existed, it was due largely to fear of repercus- 
sions from antagonizing the controlling clans of the “inner city.” 

But in this crucial period of Mecca, when tradinional sociore~ 
ligious values were giving way to new ones, the evolving system 
was not free from injustices; otherwise Muhammad would have 
lacked the wherewithal for his preaching of a new socioreligious 
system based on submission to one God. The discriminatory and 
exploitative policies of the “inner Quraysh” toward the “Quraysh 
of the outskirts” (clients and slaves), gained for Muhammad an 
audience, the earliest target of his preachings, and provided him 
with a core of early followers. Obnoxious practices instituted by 
the oligarchy, such as wage payment and debt slavery, contributed 
to the growing unrest directed against them. Some clients escaped 
exploitation because of the nominal backing of patrons to whom 
they were tied by some kin-ritual, but those without such 
backing and other unaffiliates were exposed to attack or even un- 
obstructed killing in a blood feud.” 

Mecea at the birth of Muhammad was in a state of fermen- 
tation, aggravated by social injustices that had resulted from dis- 
content with the system of privilege benefiting those with the 
right connections. And while the trend toward religious unity was 
pronounced, the social order was lacking because of the widen- 
ing gap between the privileged and underprivileged. 

The need for modification and change, such as was portended 
in the message soon to be offered by Muhammad was both 
unavoidable and timely. In this respect, his role was indeed 
preordained. 


CHAPTER Ss 


Muhammad the Prophet 


Hisrony RELATES OF MEN who distinguished themselves by deeds 
and left permanent imprints on their societies; of prophets who 
delivered the message of the true God to their peoples; of states- 
men who excelled in the service of their nations; of authors who: 
left monumental additions to the literary wealth of mankind; of 
conquerors who led their followers to victories, wealth, and 
renown; and of those who by force of personality or unusual 
calling succeeded in transforming values or completely revamp- 
ing the societies into which they were born. 


The Role 


Muhammad, the prophet of Arabia, has fulfilled for his people 
a role that combines the functions of a distinguished prophet, 
statesman, author, and reformer, He has earned for himself as 
@ consequence the respect and reverence of countless people, 
Muslim and non-Muslim everywhere. 

By vocation Muhammad was a prophet in the true biblical 
sense with a message for his people, a message anchored in rel 
gious belief but aiming at the realization of fundamental social, 
economic, and political reform. The religion he founded was 
hampered by no wrangling creed or barrier to man’s relations 
with God or to his fellow man. He succeeded, both as prophet 
and as reformer. The fact that Muhammad's mission was accom- 
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plished in his lifetime is a living testimony “to his distinctive 
superiority over the prophets, sages, and philosophers of other 
times and countries.”* 

While our knowledge of men who filled similar roles from 
Moses to Zoroaster to Jesus is shrouded with legend, often 
incomplete and frequently colored, and while the accounts of 
Muhammad's life and deeds contain their share of incomplete~ 
ness and coloring, the fact remains that he was the first to live 
and preach in the full light of history. We have more informa- 
tion relating to his career than we have of his predecessors. His 
life by and large is not wrapped in mystery, and few tales have 
been woven around his personality.” 

For biographical information on Muhammad we are depend- 
ent on the work of ibn Ishig (d. 767) as preserved in the recen~ 
sion of ibn Hishim (d. 834) and the Maghazi of al-Wagidi (d. 
822/23). Ibn Sa'd (d. $45), a noted historian, compiled an ency- 
clopaedic work on the Prophet and his followers which contains 
valuable information on the life and preachings of Muhammad. 
But no source or work can yield more dependable information 
on the genius of Muhammad or provide a greater insight into 
his personality and accomplishments than the Quran, the sacred 
book of Islam. 

While the Quran in Islamic theology conveys strictly the 
word of God, it remains in respect to the message contained 
therein a true mirror of Muhammad's character and his accom- 
plishments, Complementary information is obtainable also in the 
sayings and deeds of the Prophet that have been amassed in volu- 
minous quantities but carefully scrutinized by scholars of the early 
Islamic centuries, These non-canonical texts, which contain eye- 
witness accounts of Mubammad, fall under the category of hadith 
(utterances) and sunnah (observed conduct). 

The life and preachings of Muhammad are in marked contrast 
with what Arabian society had ordained for his fellow Meccans, 
The established facts of his life have been subjected to much less 
variance of interpretation than those of preceding prophets. This 
is due to the circumspection of available sources. 

He was born about 570/71, the posthumous son of “Abdullah 
and Aminah. On his father’s side he descended from the impov- 
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erished house of Hashim, adjudged by the Quraysh the noblest 
of the dominant aristocracy; on his mother’s, from the Najjar 
branch of Khazraj, a major tribe of Yathrib, his adoptive city. 

His grandfather, “Abd al-Muttalib was a hakam (arbiter), a posi- 
tion of high regard, and in the early youth of Muhammad, the 
custodian of the Ka'bah, indeed the virtual head of the Meccan 
commonwealth. He took charge of Muhammad's upbringing 
upon the death of his mother when Muhammad was only six 
years old. When the grandfather died, the care of the child was 
entrusted to his paternal uncle Abu Talib. 

Most of his youth was evidently uneventful as the lack of 
biographical information on Muhammad’ early life suggests. The 
most important landmark in his youth prior to the prophetic call 
is his marriage to Khadijah, a wealthy Qurayshite widow who 
was impressed by Muhammad's personality and virtues when he 
served as a factor in her caravan trade with Syria, He was twenty- 
five at the time and she allegedly fifteen years his senior. The 
marriage lasted until her death, over fifteen years later, During 
this period Muhammad would have no addidonal woman for a 
wife, an unusual disposition for the times when polygamy was 
widely practiced by his fellow Arabs. Yet these were the years that 
afforded him the happiness which escaped him as an orphaned 
youth, 

Khadijah bore him two sons, who died in infancy, and four 
daughters. Two of the daughters married the future second and 
fourth caliphs of Islam. His daughter Fitimah married his first 
cousin ‘Ali, the son of Abu Talib, whom he had taken under 
his wing and raised as an act of gratitude when Abu Talib, 
Muhammad’s uncle, died. 

The mission of Muhammad began after a careful period of 
soul-searching and spiritual reassessment lasting over fifteen years. 
When the call to prophecy came at last, there was no turning 
back, He hesitated but he did not fail to respond. 

Muhammad was a mature man of forty when he received the 
first revelation. It came to him as he was contemplating in a cave 
on Mt. Hiri’, above Mecca, to which he habitually withdrew. 
‘The injustices permeating all levels of Meccan society in his days 

weighed heavily on his mind and caused him much 


38 «+ ISLAM 


anguish. The wealthy lorded it over the poor; the helpless were 
at the mercy of the strong; greed and selfishness ruled the day; 
infanticide was widely practiced by Bedouins who lacked ade- 
quate means of sustenance, and there were numerous other prac 
tices prevailing on all levels of Arabian society that had the effect 
of widening the gulf between the privileged aristocracy and the 
deprived multitudes of Mecca. With such considerations preying 
on his mind, Muhammad found himself confronted by a twofold 
crisis: spiritual and social. 

In his early life he had understood only too well what it meant 
to be an orphan and poor. Now he had time to do something 
about both. It is important to note here that Muhammad’ 
preaching of monotheism and of social reform went hand in 
hand. Indeed, no other message is so thoroughly underscored in 
the revelations received from Allah than the stress on equal treat- 
ment and social justice. To Muhammad these constituted a vital 
concomitant of worship. The revelations of the one and only God 
enjoin consistently the exercise of mercy and benevolence as the 
necessary adjuncts of belief in Him. 

This dual role of Muhammad as preacher and reformer is 
largely evident in his life and career. What he sought was the 
cohesion of Arabian society through uniform beliefs and a unified 
faith, He knew this could be accomplished only through the 
worship of the one God alone and through laws authorized by 
the sanctity of divine command. With such laws Muhammad 
would bind the hitherto scattered ends of Arabia. 

He preached belief in the one God, God of Abraham, Moses, 
and Jesus, and the brotherhood of all Arabs in islam, or “submis- 
sion” to God. 

In preaching monotheism at this time Muhammad had before 
him the failure of the hanifs (monotheists) who had preceded him 
by a century or two, as evidenced in the inscriptions left behind. 
Judging by the standards of his time, his undertaking was fraught 
with risks and great obstacles. 

Muhammad himself was overwhelmed when he awakened to 
the awesome realities of the task he was being charged with.""No 
incipient prophet,” said Edward Gibbon, “ever passed through so 
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severe an ordeal as Muhammad.” Indeed, as the commandments 
of Allah became increasingly manifest in the revelations that were 
descending upon him, Muhammad undertook to show that the 
whole organization and institutional beliefs of pagan Arabia were 
not in conformity with the divine will. The voice of Muhammad 
amidst the strong chorus of opposition was indeed a lone voice. 
Yet he persistently challenged the moral and social norms gov- 
erning Arabia, and particularly the values and institutional prac- 
tices of Mecca, the hub of Arabia, under the powerful leadership 
of the Qurayshite oligarchy. The values he found repugnant cen- 
tered around the pantheon sanctified by the Ka'bah which had 
become symbolical of disunity and unbelief, He set for himself 
the task of eliminating this symbol and substituting for it what 
would make for unity and the true faith as it was revealed unto 
him. 


His Ministry 

The facts relating to his ministry have been treated in almost 
every narrative concerning Muhammad's mission. While the 
launching date is not exactly fixed, it is commonly accepted that 
revelation was received by Muhammad in a dream one night 
during the month of Ramadin of 611 A.D. as he secluded himself 
in the cave on Mt. Hira’. The deliverer of the revelation and all 
subsequent ones was held to be Gabriel the archangel. Gabriel 
brought to Muhammad the command of God: 


Recite in the name of thy Lord who created, who created 
man of blood coagulated. Recite! Thy Lord is the most ben- 
eficent, who taught by the pen, taught that which they knew 
not unto men.’ 


Muhammad recounted to his wife the facts of his experience 
and was seriously perturbed over the prospects of being possessed, 
like the soothsayers of his day, by the jinn. Khadijah reassured him 
of his sound judgment; so did her cousin Waraga ibn Nawfal, a 
blind man known to his associates as a hanif.! Waraga was famil- 
iar with the scriptures of the Jews and Christians; he detected in 
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Muhammad the signs of prophethood and predicted hardships for 
his mission, “They will call thee a liar.” said he to Muhammad, 
¢ thee; they will banish thee, and they will 


The gravity of his portended mission gave him much reason 
to pause and reconsider. It is probable that during this critical 
period of soul-searching he became particularly receptive to 
Judaic and Christian concepts of monotheism. For some time 
before, and probably through the proddings of Waraga, he had 
become strongly inclined in that direction, Indeed, the Qur'an 
suggests this in the verse: 


And if thou art in doubt concerning that which we reveal 
unto thee then question those who have read the scripture 
before thee. Verily thy Lord hath caused His cruth to descend 
upon thee. So be not of those who waver. 


Some time lapsed before the next revelation descended. But 
with the assurance of Allah propelling him forward, Muhammad 
no longer doubted that he was being commissioned for a serious 
mission, All hesitation vanished and the Angel once more spoke 
to him while he lay with his limbs wrapped in a mantle: 


Oh thou enwrapped dost lie! Arise and warn, and thy Lord 
magnify, and thy raiment purify and the abomination fly." 


This was the most critical point in Mubammad’s career. It was 
the climax of a long beginning which stretched back into his 
youth, As a five-year-old boy, while being cared for by a Bedouin 
nursemaid, Halimah, he was supposed to have had his inwards 
cleansed by “two men in white garments,” echoed in the Qur'in: 
Have We not opened thy breast for thee?” When he was twelve 
he had accompanied his uncle Abu Talib to Syria, and it was near 
Busta that the Christian monk bearing the legendary name 
Bahira is alleged to have seen in him the markings of a true 
prophet. Still while a lad, he was upbraided by Zayd ibn ‘Amr, 
an outcast of Mecca because of his monotheistic beliefs, for 
making offerings to the idols, After that episode, and according 
to tradition, Muhammad never knowingly stroked one of their 
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idols nor did he sacrifice to them until God honored him with 
His apostleship. 

Contacts with Waraga, Jews, and Christians must have given 
him some familiarization with existing versions of monotheism, 
although Muhammad’s narration of events attributed to the 
Scriptures shows that this familiarization could not have been the 
result of interaction with anyone who had an educated knowl- 
edge of the sacred texts. 

The call to prophecy was not a unique occurrence among 
Semitic peoples; indeed the details concerning Muhammad's role 
as a nabi (prophet), rasil (messenger) and nadhir (warner) have 
parallels in the Old and New Testaments. Pagan Arabs before 
Mubammad’s time were not as familiar with a nabi as they were 
with the shar who made his ominous predictions through the 
medium of rhymed prose, a form of expression preserved in the 
Qurin. 

When Muhammad preached the worship of God and God 
only, the earliest believers consisted of his wife Khadijah, Abu 
Bakr, the popular and respected merchant of Mecca who became 
the first caliph, his cousin “Ali, and his adopted son Zayd ibn 
Hiritha. His uncle Abu Talib, who defended him against all his 
foes and stood by him during the most critical period of his 
prophethood, never accepted the message of Islam; nor did he, 
on the other hand, insist that his nephew stop preaching the 
religion of Allah. 

After three years of rather quiet and earnest preaching in his 
home city in the shadow of the Ka’bah, Muhammad succeeded 
in converting altogether thirty individuals; most of them came 
from the deprived classes. The Quraysh, who had profited from 
the existing economic and social order in Mecca based on the 
worship of the idols, were skeptical of Muhammad's message and 
contemptuously unreceptive. Their indifference to his preachings 
soon tumed to anxiety when Muhammad decided to abandon 
the quiet and unobtrusive approach for a bolder public appeal, 
calling upon his fellow Meccans to desist from their worship of 
the idols. But such attempted inducements as promising them the 
bounties of Allah or threatening them with the consuming fires 
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of Jahannam (hell) appeared to yield no positive results. His audi- 
ence remained largely unconvinced; indeed, many were begin- 
ning to believe that he was beside himself, if not possessed by 
the evil jinn. 

Failing to win over his fellow Meccans, Muhammad began to 
work on traders and other individuals who frequented Mecca 
during the season of the annual pilgrimage. He excited his lis- 
teners to heed the call of God and to learn the lesson of those 
who had fallen; those who had disobeyed God's ordinance: “Set 
not up with Allah any other God (O man) lest thou sit down 
reproved, forsaken” 

The prophet was becoming increasingly a warner, stressing the 
inevitable doom awaiting the skeptics and disbelievers on the day 
of reckoning. “Who so desireth that (life) which hasteneth away, 
We hasten for him therein that We will for whom We please. 
And afterward We have appointed for him hell; he will endure 
the heat thereof, condemned, rejected." 

If he gained converts, it was due less to the threats of eternal 
fire than to the strong justice and egalitarian principles embed- 
ded in his message of submission to God. The promise of sharing 
with the “haves” had a particular appeal to the “have-nots” of 
Mecca. The aristocracy of the Quraysh did not hesitate to remind 
him, “Why is it that thou art followed only by the most abject 
from our midst!" 


Opposition 

Prudence soon moved the aristocracy of the Quraysh to take 
firmer steps than public derision of Muhammad, especially when 
they could not prevent his message from gaining a wider fol- 
lowing on account of its appeal to fairness and dignity. 


© ye who believe! Let not a folk deride a folk who may 
be better than they (are), nor let women (deride) women who 
may be better than they are; neither defame one another, nor 
insult one another by nicknames. Bad is the name of lewd- 
ness after faith. And whoso turneth not in repentance, such 
are evil-doers."" 
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The message had another force of attraction in its strong 
democratic spirit. 


© mankind! Lo! We have created you male and female, and 
have made you nations and tribes that ye may know one 
another. Lo! The noblest of you, in the sight of Allah, is the 
best in conduct. Lo! Allah is Knower, Aware.'? 


The Quraysh could perceive from the spirit and text of such 
preachings that Muhammad was in effect undermining the entre 
structure of their society, founded as it was on a system of pri- 
vilege. They concluded that the message could have only one 
enduring effect: the loosening of their political, religious, and 
commereial grip on Mecea. 

The Quraysh, therefore, made the decision to take all neces- 
sary steps and adopt all feasible means to wipe out Muhammad 
and his followers. Each family of the Quraysh accordingly was 
charged with the responsibility of stamping out the new belief, 
This was often accomplished by harsh methods. Muhammad 
escaped such treatment because he enjoyed the honor and immu- 
nity of the Banu Hishim, his immediate clan and largely because 
of his uncle’ prestige among the oligarchs. Moreoever, Abu Talib 
consistently refused to coerce his nephew-protégé into abandon- 
ing his mission, 

When fearing for Muhammad’ life, his uncle pleaded with 
him to give up his mission, the nephew replied with conviction: 
“L will not forsake this cause until it prevails by the will of God 
or I perish instead, no not if they (the Quraysh) would place the 
sun on my right hand and the moon on my left!" 

A delegation headed by "Utbah also failed to dissuade him 
from continuing his preaching through such promises as “we are 
willing to gather for you a fortune, larger than what is possessed 
by any of us; to make you our chief, and if you desire domi- 
nion we shall make you our king, and if the demon which pos- 
esses you cannot be subdued we will bring you doctors and give 
them riches to cure you.”To them Muhammad replied with the 
words preserved in the Quran: 
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Good tidings and a warning, But most of them turn away 
so that they hear not.'* 


Say (unto them © Muhammad): I am only a mortal like 
you. It is inspired in me that your God is One God, therefore 
take the straight path unto Him and seek forgiveness of Him. 
And woe unto the idolaters.'* 


Persecution intensified and became unbearable, Muhammad 
advised those of his followers who could not depend on the pro- 
tection of their kinsmen to seek refuge in the Christian kingdom 
of Abyssinia. And so in the year 615 about eleven to fifteen fami- 
lies, followed later by eighty-three individuals, male and female, 
arrived in Abyssinia where the Negus took them under his wing 
and refused to surrender them to the Quraysh. Muhammad and 
his small party of staunch followers remained in Mecca to con- 
tinue the struggle against overwhelming odds. 

One traditional but not well attested account of this period, 
an account given notoriety by Salman Rushdie’s book The Satanic 
Virses, underscores Muhammad's privation and the strong pres- 
sure upon him to conform to the beliefs of the Quraysh. It was 
during a prayer session at the Ka'bah that, in a moment of weak- 
ness, he referred to the three female deities, al-Lat, al-'Uzzah and 
Manah,“,. .as the most exalted cattle egrets (ghardiig, mistaken 
for cranes)” and stated: “Verily their intercession is to be hoped 
for.” The Quraysh were pleasantly surprised; and while they did 
prostrate themselves before Allah as Muhammad called upon 
them to do, they still were unwilling to submit to His worship 
alone. 

Muhammad, however, was reportedly rebuked by Gabriel for 
including words in the revelation not transmitted from Allah who 
- abolishes that which Satan proposes . .. (and) establishes His 
revelations." After he had repented for having yielded to temp- 
tation in a moment of trial, God spoke again to Muhammad and 
the idolatrous verses were expunged from the Qurin; in their 
place was substituted the verse, “Shall yours be the male and his 
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the female?’ This were then an unjust division! They are naught 
but names which ye and your fathers have named.” 

His recantation evoked all the more the anger of the oligarchs 
who stepped up their persecution of Muhammad's followers and 
even plotted his death. Besides, the Muslims had for some time 
boldly and openly carried on their worship of Allah in the envi- 
rons of the sacred Ka'bah. The Quraysh now retaliated by ostra- 
cizing their Hishimite cousins who had pledged themselves to 
defend their Muslim kinsmen and secluded them in a wad? (vale) 
outside the city where for more than two years they suffered 
extreme hardships. Still they would not deliver Muhammad to 
his persecutors. 

Prudence decreed that Muhammad take precautions to safe- 
guard the lives of his followers. Threatening his kinsmen with the 
wrath of Allah and eternal damnation seemed to make no imprint 
on them. Pagan Arabians, moreover, had no preconceptions of 
a life hereafter, or of rewards and punishments in such a life, 
They had looked upon such notions with ridicule and were not 
restrained by fear of judgment from pursuing their persecution 
of the believers. 

The Qurayshite oligarchy in another respect had looked upon 
Muhammad’ claim to prophethood with skepticism because they 
had been convinced that if Allah really wanted to appoint a mes- 
senger, surely He would have chosen one from their midst! Were 
they not, after all, the leaders of Mecca and the custodians of the 
sacred shrine wherein He dwelt and was revered? 

Their skepticism of Muhammad's mission manifested itself in 
another way. If Muhammad were truly sent, so they argued, why 
did he refuse to produce a sign in testimony of his declared 
mission or perform a miracle like other prophets before him?!” 
Why did he insist, as he did time and again, that he was not sent 
by God to work miracles? Was it sufficient to argue that the only 
miracle he was capable of was to point to God's power as mani- 
fested in His divine word and in His creation round about them? 

The only miracle attributed to Muhammad by the believers 
in him is the Quran. That so illiterate an Arab was capable of 
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such rich utterances was truly miraculous in their eyes, And when 
the outside observer ponders the powerful impact he wrought 
‘on pagan Arabia in a decade of work, he is indeed overwhelmed 
by the miracle Muhammad performed. 

In the midst of the crisis, death carried off both his faithful 
wife and the uncle who had been his benefactor and protector. 
The loss was somewhat mitigated by the conversion to Islam of 
the future caliph, ‘Umar ibn al-Khateab, a man of strong will and 
conviction who contributed materially to the strengthening of 
the Islamic faith and the community. 

Muhammad remained the target of ridicule; his opponents 
accused him of sorcery and fraudulent lifting of ideas from 
Christians and Jews. But to be berated and slandered apparently 
was the normal fate of prophets, The reception accorded his 
predecesors among Jews and gentiles had not been milder. 


If they deny thee, even so the folk of Noah, and (the tribes 
of) ‘Ad and Thamid, before thee, denied (Our messengers); 
and the folk of Abraham and the folk of Lot; (and) the dwellers 
of Midian, And Moses was denied; but I indulged the disbe~ 
hievers a long while then I seized them, and haw (terrible) was 
My abhorrence!*” 


The Hijrah 


When he first’ considered seeking outside assistance, 
Muhammad went to Ta'if, a town sixty miles east of Mecca; but 
the inhabitants turned him back after he had spent a month 
among them fruitlessly endeavoring to win them over to the new 
faith. Two years later a delegation of twelve arrived from Yathrib 
to perform the pilgrimage. Muhammad met with them. They 
believed that he could solve the intertribal discord of the Aws 
and Khazraj—the two powerful tribes whose rivalry for control 
of the rich oases of Yathrib and its lucrative trade was rupturing 
the social fabric of Yathrib. They accepted his message and 
returned to Yathrib to join the small coterie of Muslims won over 
by the Prophet earlier. Next year, in 622. an emissary sent by the 
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Prophet returned from Yathrib accompanied by seventy-three 
men and two women who extended Muhammad a formal invi- 
tation to come to Yathrib. 

Shortly thereafter, about one hundred Muslim families slipped 
out of Mecca and headed for Yathrib where they were warmly 
received. The Meccans, now fearing an alliance between 
Muhammad and the hostile tribes of Yathrib, seriously contem- 
plated killing him. But accompanied by Abu Bakr and followed 
by his cousin ‘Ali, he eluded his would-be assassins and reached 
the city by a round-about route on September 24, 622. This year 
became subsequently the first year of the Muslim calendar,”’ popu- 
larly referred to as the “Hegira” (Hijrah). It is a significant date 
in Islamic history, because it heralded the dawn of a new era, the 
Islamic era, and the end of the “Age of Ignorance” (Jahiliyah). 

The migration to Yathrib introduced a new phase in 
Muhammad’ struggle with his kinsmen among the Quraysh, 
They were angered by his abandonment of folk and home city; 
the desertion of kin in pre-Islamic Arabia was tantamount to 
committing suicide. The Quraysh implored their deities “to bring 
the woe upon him who more than any among us has cut off the 
ties of kinship and acted dishonorably"” 

In Mecca Muhammad had preached a predominantly ethical 
doctrine anchored in justice and equality under God, whose 
worship alone would bring this about. But in Yathrib he acquired 
a new role, that of arbiter in the feuds of the Yathribites and of 
a statesman providing leadership to the Muslims who broke the 
ties of kinship and organized themselves as a separate commu- 
nity wherein Islam was substituted for blood ties, 

This new role changed the character of Muhammad's preach- 
ings. He had become the head of an organized society. The role 
of the statesman accedes to his role as prophet. Muhammad 
became increasingly an organizer, and the statesmanship in him 
emerged. Allah came to his rescue and obligingly caused the 
appropriate revelations to descend upon him as the occasion 
called for them. 

The citizens of the city, which after his death was referred to 
as"Madinat al-Rasii” (the city of the messenger) or more popu- 
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larly, “Madinah,” “Medina,” consisted of three basic groups: (1) 
those who helped bring Muhammad to Yathrib, the Ansar (sup~ 
porters); (2) those who emigrated from Mecca at his behest, the 
Muhdjirin (emigrants), and (3) Jewish clients of Aws and Khazray 
and those branded Mundfigin (hypocrites) in the Qur'an. To weld 
all parties together into a uniform administrative social unit and 
at the same time to provide them with freedom of internal gov- 
ernment, Muhammad entered into a hilf (pact) with the Ansar 
from among the Aws and Khazraj and their Jewish clients defin- 
ing the rights and obligations of each side. Thus was established 
the first ummah (community), secular in its structure but theo 
cratic in its governance, in that “Allah and Muhammad were 
designated as its ulmate source of arbitratio 


The Commonwealth 


In this manner the prophet-statesman established under the 
aegis of Islam the first polity in the history of the Muslim world. 
Faith and society were merged. Islamic hegemony emerged. 
Though predominantly non-Islamic in its structure, Islam never- 
theless became the commonwealth’s guarantor. The believers were 
committed to safeguard the rights of all citizens governed by the 
commonwealth’s laws, be they Muslim or Jewish. The fact that the 
inhabitants adhered to a variety of religious and non-religious con 
vVictions and were willing to accept Islamic leadership is a tribute to 
the statesmanship of Muhammad. It is also a measure of Islam's 
capacity for tolerance. This strengthened their receptiveness to the 
new ideas propagated by Muhammad in spite of the presence in 
their midst of a strong Jewish faith, which presumably had predis- 
posed them beforehand towards monotheism. As a noted scholar 
points out: "from a religious standpoint paganism in Medina was 
dead betore it was attacked: none defended it, none mourned its 
disappearance. The pagan opposition to Muhammad's work as a 
reformer was entirely political . . 

Having reconciled the disputing factions, introduced law, and 
restored order through skillfully transferring the center of power 
from the tribes to the community represented by the common- 
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wealth, Muhammad earned the respect of all statesmen familiar 
with the obstacles he overcame in the process of transferring 
power. The Prophet was now ready to square off with his 
antagonists in Mecca. He was not secking revenge; he was moved 
rather by the same sense of mission which had impelled him from 
the start to gain his kinsmen’s acceptance of Allah as the only 
God. 

Some scholars are of the opinion that he was moved also by 
economic necessity. Muslims in Medina had been experiencing 
considerable hardships because of their poverty, For some two 
years, moreover, the Quraysh and Muhdjirie had been clashing. 
‘The latter had been attacking the caravans of the former to com- 
pensate for losses they incurred by forced emigration to Yathrib, 
and the Quraysh retaliated by acts of sabotage directed against 
fruit trees in the oases around Medina and by theft of flocks 
belonging to the Muslims 

Mounting opposition came also from many of the Jews who 
in the two years of theological debate with the new prophet 
became convinced that he was not exactly the Messiah they had 
been awaiting. For some time they had been turning against him, 
and had often sided with his enemies. This not only incurred for 
them the animosity of Muhammad, but served also to reinforce 
his growing conviction that any accommodation of sweeping 
Jewish beliefs and practices in Islam would dilute its appeal and 
weaken its role as a dynamic force powessing a strong message 
of its own. Jews had falsified their scriptures to conceal the fore- 
telling of his mission as the prophet of God when they ques- 
tioned his role. He also accused them of deviating from the true 
worship of God, as attested in numerous verses in sitnahs (“the 
Cow”) of the Qur'an. The final break with the Jews came when 
formal hostilities broke out between the Meccans and the 
Medinans. 


The Struggle with the Quraysh 


In January of 624 a Meccan army led by Abi Jah] headed for 
‘Medina. Though lacking in adequate resources for defense and 
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outnumbered three to one, the Muslims were determined to 
stand their ground at the wells of Badr. This was a new experi- 
ence for the Muslim community, The believers, furthermore, 
were not sure whether Allah would give them permission to 
defend themselves. Surely He would not suffer the believers in 
Him to perish at the hands of His enemies. He spoke, and 
Muhammad relayed the message: 


Allah defendeth those who are true... sanction is. given 
unto those who fight because they have been wronged... 
Those who have been driven from their homes unjustly only 
because they said: Our Lord is Allah . ..” 

Fight in the way of Allah against those who fight against 
you, but begin not hostilities, Lo! Allah loveth not aggressors, 
And slay them wherever ye find them, and drive them out of 
the places whence they drove you out, for persecution is worse 
than slaughter” 


In the encounter that ensued, Allah granted victory to the 
believers even though their enemies were more numerous and 
had fought bravely. The so-called “battle of Badr,” a skirmish by 
modern standards of warfare, provided the “day of decision,” as 
Muhammad termed it and as echoed in the Quran: 


‘There was a sign for you in the two hosts which met; one 
army fighting in the way of Allah, and another disbelieving . . * 

Lo! Herein verily is a lesson for those who have eyes. Ye 
slew them not, but Allah slew them...” 


As for the effect of victory on the Muslim community, it 
represented a turning point in its future development, All cyes 
now turned to Muhammad whose temporal power had received 
a boost by a military victory. The Prophet's career was enhanced: 
first preacher, then administrator, and now military commander. 
‘This was a miracle, though not exactly the kind of miracle which 
the Quraysh had so often sought from their kinsman and now 
experienced in an unpleasant manner. 

Muhammad had humbled the mighty of Mecca. Skeptical 
Bedouins flocked to the faith, the faithful were strengthened in 
their belief, and the disaffected had grounds for fear. 
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But the Quraysh struck back in the following year, defeating 
the Muslims and nearly killing the Prophet at the battle of Ubud 
when the archers left their positions of defense and allowed the 
enemy’ cavalry to surround the defenders, who were outnum- 
bered 3000 to 700. Fortunately for the Muslims, the Quraysh did 
not follow up their victory with the occupation of Medina. Again 
the community was saved. 


The Break with the Jews 


The main Jewish tribes, Qurayzah, Band al-Nadir, and 
Qaynuqi’, though signatories of pacts with Muhammad, which 
essentially granted protection to those who committed no crimes 
and provided for mutual assistance against aggression, chose not 
to abide by their commitment. Moreover, the Bani: Qaynuqi’ 
turned to ridiculing the Muslims and challenging their fighting 
abilities. Muhammad besieged them in their quarters for fifteen 
days following which they evacuated Medina for the borders of 
Syria, They had sided with Mubammad’s enemies in open viola~ 
tion of the terms of the charter, and their protector ibn 'Ubayy 
failed in convincing the Prophet to grant them protection, The 
Bandi al-Nadir were quick to perceive that Jewish positions in 
Medina were no longer tenable. Efforts at reconciliation failed, 
particularly when the “Hypocrites” supported their position 
against Muhammad. A military showdown was inevitable. It took 
place in 626 with Muhammad launching the assault by laying 
siege to the stronghold of the Bandi al-Nadir. After fifteen days 
of being hemmed in, they requested and were granted permis- 
sion to leave Medina with their movable property; their holdings 
in land and appurtenances were turned over to the Muhajirin 
This was a precedent set for the disposal of property gained in 
warfare in the future. The Bandi Qayniigi’ had been banished from 
Mecca earlier, before the showdown with Bandi al-Nadir. 

From both religious and political considerations, the com- 
monwealth of believers had to eliminate disruptive forces and 
consolidate its defenses against the real threat to its independence 
and existence, regardless of whether the threat was from within 
or from without. 
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In the two or three years following the setback of Uhud, the 
Muslims were preoccupied with the task of repelling the forays 
of nomadic tribes against their possessions. But in the meanwhile, 
the Qurayzah, another Jewish tribe that had entered into a pact 
relationship with the commonwealth of Medina, were induced 
by the dispossessed Bandi al-Nadir and the “Hypocrites” to join 
the Quraysh in a new assault on Medina. This group was being 
organized and led by Abu Sufyrin, the chief oligarch of Mecca. 

The “Confederates” (al-Ahzib), as they were called, invested 
the city in 627 and presented the Medinans with the most serious 
threat to date. But on the advice of a Persian convert, the 
defenders dug a trench across the access to the beleaguered city. 
Revolted by such unwarlike tactics, the assailants, who took pride 
in the tribal methods of warfare, withdrew after a month of fruit- 
less siege and minimal losses to both sides. Cold weather and 
disunity in the ranks of the assailants contributed to the decision 
to withdraw. 

Angered by the betrayal of the Band Qurayzah in the viola~ 
tion of their oath, Muhammad submitted them to trial by the 
chief of the Aws whom they had requested to pass judgment 
upon them, Sa'd ibn Mu'adh, the chief, decreed all fighting men 
of the Bani Qurayzah be put to death. This was in keeping with 
Jewish law (Deuteronomy 20:12), which decrees the killing of 
every male in such situations. He was convinced that they would 
have meted out similar judgment on the Muslims had they 
and their allies triumphed instead. None but four would forsake 
Judaism for Islam as a price of survival. 

Next Muhammad embarked on an expedition to encircle 
Mecca and subdue the neighboring tribes who usually allied 
themselves with the Quraysh. Having accomplished this mission, 
he next set out with fourteen hundred of his followers on a 
pilgrimage to the city in 628. 

The Qurraysh at first were determined to block his entry into 
the city, But the diplomatic genius of Muhammad again turned 
an adverse situation into a victory. At al-Hudaybiyah, leaders of 
the Quraysh concluded an agreement with the Muslims that 
granted them permission to perform the pilgrimage in the fol- 
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lowing year provided Muhammad would accept a ten-year truce. 
‘This was an important gain for the Muslims, as the conclusion 
of a pact with the Quraysh was tantamount to their being 
recognized as equals. The pact went further by permitting those 
who wished, to accept Islam. Many did. 

Only one more obstacle remained: Jewish control over Khaybar 
and the neighboring areas of Fadak and Taym’ in the rich agricul- 
tural areas to the north, Muhammad and his followers believed 
they could never exert full political power in Arabia until the 
power of the Jews in the whole land was eliminated. Quite clearly 
the hostility here displayed was over political and economic, not 
religious differences. The Muslims invested the strong fortifications 
at Khaybar for days; numerous engagements took place before 
the Jews finally succumbed to superior Muslim forces. The Jews 
had fought bravely by Muslim accounts, losing both military 
commanders in battle. Muhammad made peace with them, allowed 
them to maintain contro! over their agricultural lands provided 
they paid half of the yield to the Muslims. Muhammad took one of 
their women, Safiyah, “the lady of Band Qurayzah and Bani al- 
Nadir” for a wife. Zaynab, the daughter of al-Hirith and wife of 
Sallim, both of whom had fallen in bate in leading Jewish resist- 
ance against Muhammad at Khaybar attempted to poison him and 
his followers in revenge. While records are uncertain about her fate, 
they do show that Muhammad realized that Muslims and Jews 
could not share Arabia politically or economically. On religious 
grounds he did not challenge their beliefs, indeed he returned to 
them all the Torahs captured at Khaybar, even allowed some to 
return to Medina and trade; but it was only a matter of time before 
they would exit the land. 

In 629, accompanied by two thousand followers, Muhammad 
‘went on a pilgrimage to Mecea. In accordance with the truce 
terms the city was vacated of its inhabitants to accommodate the 
Muslims during their three-day visit to their former homes. It 
‘was at this time that the Muslims gained two important con- 
‘verts—Amr ibn al-"As and Khilid ibn al-Walid. Both men during 
the next decade were to write a valorous record in the annals of 
Islamic conquests. 
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On returning to Medina, Muhammad dispatched a force of 
three thousand men under the leadership of his adopted son Zayd 
to exact retribution from the Ghassinid prince who had mur- 
dered a Muslim envoy sent earlier by the Prophet to solicit the 
conversion of Ghassinid Arabs to Islam. A year before, in 628, 
the Prophet had dispatched envoys to the Byzantine Emperor 
Heraclius and the Sasinid “king of kings,” Chostoes Parvis, asking 
them to accept Islam. The Byzantine emperor politely declined 
the invitation, but the Persian Chosroes tore up Muhammad's 
invitation in a rage and insulted the envoy. When the Prophet 
learned of the results, he was prompted to state “and thus will 
the empire of Chosroes be tom to pieces”; as indeed came to 
pass, and at the hands of the Prophet's followers, seven years later, 

The encounter with the Ghassinids proved disastrous to the 
Muslim force which suffered the loss of Zayd, the son, and Ja'far, 
a cousin of Muhammad. The Muslim force was spared complete 
annihilation thanks to the ingenious maneuvers of Khalid who 
succeeded in withdrawing the remnants of the expedition to 
Medina, But the Muslims avenged this defeat a month later when 
al“As forced a number of hostile tribes to:submit to the new 
faith, restoring in the process the prestige which the Muslims had 
Jost during their previous encounter in the borderland separat- 
ing Syria from Arabia, 


The Submission of Mecca 


The final episode in the career of Muhammad and his crown- 
ing achievement was the submission of Mecca to Islam, accom- 
plished in the year 8 of the Muslim calendar (630), At the 
instigation of the Quraysh, the Bani Bakr violated the truce of 
Hudaybiyah by attacking the Band Khuziah, allies of the 
Muslims, and killing a number of them.”And if they break their 
pledges after their treaty [e.g., with you, Muhammad] and assail 
your religion, then fight the heads of disbelief. 2° 

Muhammad resolved to end, once and for all, the resistance 
of the Quraysh. He gathered together a force of ten thousand 
men and set off for Mecca on January 1, 630. When still a day's 
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journey from the city, a delegation of the Quraysh headed by the 
chief oligarch Abu Sufyan met the Prophet and offered to submit 
to the new faith. Muhammad was spared thereby the unpleasant 
task of forcibly entering Mecca. Instead, the faithful entered 
the city in peace. The Prophet's mission was rapidly nearing 
completion. 

Mecca and its inhabitants were treated with magnanimity. 
Only four criminals, condemned according to prevailing laws, 
suffered execution. This show of clemency was not unrewarded, 
however, as thousands of Meccans now formally adopted Islam. 
In the Ka’bah Muhammad personally destroyed three hundred 
and sixty idols with his staff as he proclaimed “God is great! Truth 
has come. Falsehood has vanished!" Henceforth Allah was to be 
the sole dweller of the Ka'bah which was now made into the 
principal shrine of Islam. “He only shall tend Allah’s sanctuaries 
who believeth in Allah and the Last Day and observeth worship 
and payeth the poor-due and feareth none save Allah!” With 
the destruction of the idols Muhammad destroyed the symbol of 
wealth and power of pagan Arabia, and the Meccans witnessed 
for themselves how powerless their idols really were. 

The destruction of the idols was followed by a sermon to the 
swollen ranks of the assembled multitudes in which Muhammad 
proclaimed: “Verily the true believers are brethren; wherefore 
make peace among your brethren; and fear Allah, that ye may 
obtain mercy." The pagans of Mecca submitted to Islam as had 
been ordained in Allah's words: 


When victory and triumph are come from God and thou 
seest hosts of people embrace the religion of God, ye will then 
praise the glory of your Lord and implore His pardon, as He 
is ever ready to welcome penitence.”” 


The new converts pledged to adore no other deity save God 
and to abstain from theft, adultery, lying, and backbiting when 
they offered their submission to the Lord of the Worlds. 

While still in Mecca, Muhammad dispatched emissaries to all 
parts of Arabia for the purpose of preaching Islam to the tribes. 
Temples dedicated to pagan worship were torn down. The two 
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major tribes of Thaqif and Hawazin had to be subdued by force, 
and Muhammad’ followers were victorious but not without an 
initial serious setback. He was much more magnanimous in his 
treatment of the Thagif and Hawzin than perhaps they deserved 
or expected, They turned consequently to Islam and embraced 
the faith with an ardent zeal. 

This was in the ninth year of the Hijrah, which witnessed an 
upward trend in the fortunes of Islam, It was a year of decisive 
triumph, when all of Muhammad's enemies, the Quraysh, Thaqif, 
and Hawazin, submitted to him. Christian and Jewish tribes on 
the periphery of Arabia reached amicable agreements with the 
Prophet of Islam, who in return for his promise of protection 
received from them a consideration in a form of payment later 
termed jizyah, Muhammad made no attempt to convert them to 
Islam, as both peoples already had received the Scripture from 
Allah; Muhammad, moreover, had been specifically commissioned 
by Allah to bring the message to non-believers in Him. 

‘This did not eliminate possible conflict with Christians and 
Jews. A pare of Muhammad's role was also to set straight those 
who had formerly received the Scripture but later deviated, 


Fight against such of those who have been given the Scrip- 
ture as believe not in Allah nor the Last Day, and forbid not 
that which Allah hath forbidden by His messenger, and follow 
not the religion of truth, until they offer eribute on the back 
of their hands bowing low." 


In its pronouncements concerning Christians and Jews, the 
Quin refers to their having succumbed to what Islam regards a 
deadly sin, namely shirk or association in worship; this in itself 
would justify the visitation of the wrath of Allah at the hands of 
the Muslims. 


The Jews say Ezra is the son of God while the Christians 
say Christ is the son of God... They say this with their own 
mouths imitating the saying of those who disbelieved of old. 
May God fight them, how perverse they are! They have taken 
as lords besides Allah their rabbis and their monks and the 
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Messiah, son of Mary, when they were bidden to worship only 
one God. There is no God but He! Be He glorified by those 
they associate with Him as partners; He it is who sent His 
messenger with guidance and the true religion that He may 
cause it to prevail over all religion, however much disbeliev- 
ers are averse!”* 


Yet in spite of such strong statements concerning the “devia- 
tion” of other Scripturists, Islam still permitted Christians and 
‘Jews, wherever they were to be found in lands under Muslim 
domination, to retain their religious practices unrestrained. 


The Submission of Arabia 


The year 631 is also known as the “year of delegations” (Sanar 
al-Wigfiid) when the tribes of Arabia sent their representatives to 
Mecca to offer their submission to Allah and their fighting men 
to Muhammad, They paid taxes as enjoined upon them, a novel 
experience for them. Those who once ridiculed and satirized the 
Prophet now outrivaled one another in their laudatory praise of 
a man from the Quraysh who had triumphed in the name of 
Allah over every obstacle placed in his path. Muhammad had thus 
become a hero of Aribia, the first and the last Arab to accom- 
plish so much from a very inauspicious start. 

Following the submission of the tribes, Muhammad sent out 
his representatives to the various parts of Arabia to teach the pre- 
cepts of the new religion, enjoining them w "deal gently and be 
not harsh.” The Prophet's messengers were to bring cheer to the 
converts and good tidings to those who believed that the key to 
heaven is “to bear witness to the divine truth and do good.” 

Muhammad had now successfully fulfilled his mission. In ten 
short years after his flight from Mecca, he had gained over to 
Islam the whole of Arabia, a land that had never before united 
under any set of ideals or belief. Now they came from all over 
to proclaim their submission to God and loyalty to Muhammad, 

Idolatry was destroyed; spirituality mow superseded supersti~ 
tion, cruelty, and vice. A land hitherto torn by intertribal warfare 
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in pursuit of plunder and material gain was now united in 
purpose by ties that made one Arab a brother to every other Arab 
in submission to the one God and His apostle Muhammad. Blood 
ties were now subordinated to the kinship of faith, Ideals 
hitherto measured in terms of worldly gains were lifted to heights 
the skeptical Arab would never have accepted ten years before: 
an afterlife with rewards and punishments meted out to the 
deserving on a day of judgment. Such injunctions from Allah per- 
taining to charity, goodness, right-doing, acting justly, observing 
peace, all would have been deemed unacceptable outside the con- 
fines of tribal society before Muhammad began to preach. These 
precepts were now made a condition of belief for all those who 
professed Islam. 


The Farewell Message 


In February of 632 Muhammad set out once more with a 
large contingent of his followers to perform what turned out to 
be a farewell pilgrimage to Mecca. The city had been purged of 
all traces of idolatry during the preceding year when Muhammad 
had decreed that none but the believers should perform the 
pilgrimage rite. Before the ceremony was completed, Muhammad 
addressed the Muslims from atop Mt. ‘Arafit, a short distance 
from the city, in a speech which has figured in the pilgrimage 
ritual ever since. To the assembled multitudes he proclaimed: 


believers harken unto my words as I know not whether 
another year will be permitted unto me to be amongst you. 
Your lives and possessions are sacred and inviolable (and so 
you must observe) the one toward the other, until ye appear 
before the Lord, as this day and month is sacred for all; and 
remember you will have to present yourselves to the Lord who 
will demand that you give an account of your deeds. . , Listen 
to my words and harken well. Know ye that all Muslims are 
brothers, Ye are all one brotherhood; and no man shall take 
cought from his brother unless it is freely given to him. Shun 
injustice. And let those here assembled inform those who are 
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not of the same who when told afterwards may remember 
better than those who now hear it.” 


Muhammad concluded his sermon with the remarks: Lord! 1 
have fulfilled my message and accomplished my task,” to the echo 
of the assembled: “Verily thou hast.” He ended with the words 
“O Lord! I beseech Thee to bear witness unto it.” 

The eleventh year of the Hijrah and the last of his life was 
spent in Medina. At this time Muhammad integrated the tribal 
and provincial communities that had professed Islam and dis- 
patched deputies to all parts of Arabia to teach the injunctions 
of the new religion to converts, to administer justice, and to 
collect tithes. 

‘A new military expedition against the Byzantine prefect who 
had killed Zayd, Muhammad’ envoy, was in the process of 
departing when news of the Propher’ illness leaked our. Some 
anxiety followed and a number of impostors, or pretenders.” rose 
to share the prophetic role with Muhammad. 

The last few days of his life Muhammad arranged to spend 
with his wife ‘Aishah, the youngest daughter of Abu Bakr, 
Though he had grown weak and feeble, he continued to lead the 
faithful in public prayer up to the third day prior to his death, 
In his last sermon to the believers he stated: “O Muslims! If 1 
have wronged any of you, I am here to make amends; if | owe 
‘ought to any of you, all that 1 possess belongs to you.” He prayed 
to God for mercy, then enjoined the faithful to observe religious 
duties and lead peaceful lives, reminding them of Allah’s promise: 
“Abode in paradise We shall grant unto those who seek not to 
exalt themselves on earth or do wrong: a happy issue will attend 
the pious.” 

In a final gesture, an eloquent testimony to the role which he 
faithfully carried out to the end, Muhammad told all those near 
him: “I have made lawful only that which God hath ordained 
and I have prohibited only that which God so commanded in 
His Book.” Then turning to his daughter Fatimah and aunt 
Safiyah for the last time he said to them: “Work ye both that 
which will gain thee acceptance with the Lord: for verily I have 
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no power to save thee in any wise” He then rose and returned 
to ‘Aishah’ dwelling where he died a few hours later, on June 
8, 632 in the arms of his young wife. 


“Thou shalt surely die (O Muhammad) 
And they also shall die!” 


He was buried on the very spot in ‘A’ishah’s home where later 
a mosque was erected. Abu Bakr faced up to the task of announc- 
ing the Prophet's death addressing the faithful assembled outside: 


“O Muslims! If any of you has been worshiping 
Muhammad, then let me tell you that Muhammad is dead. 

But if you really do worship God, then know ye that God 
is living and will never die!” 


CHAPTER 74 


Muhammad the Man 


MUHAMMAD RATES as one of the truly great personalities of his- 
tory. Mubammad’s success in accomplishing his mission within 
ten short years is a tribute to his faith and to his superior moral 
qualities. His life and his work are a living testimony to his 
genius, That he towered over contemporaries, many of his pred- 
ecessors and successors alike, is evident in the radical transfor- 
mation of fundamental values and mores he wrought for a people 
who hitherto had excelled in their uncontrollable individualism 
and insatiable egoism. 


The Genius in Him 

Muhammad's insecure early youth wherein misery often 
prevailed apparently had awakened in him the instincts which 
in later years relentlessly drove him on and instilled in him the 
determination to accomplish clearly stated goals: unity in worship 
and a coherent society for the Arabs. Stimulated by the social 
injustices he himself experienced, and which reached deep into 
his youth, Muhammad preached religion. By means of reli- 
gion he sought to accomplish certain important aims, involving 
a complete social transformation as revolutionary in nature and 
extent as any of the modern crusading socialistically motivated 
ideologi 
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The idea of religion serving to bring about social revolution 
Was not alien to Semitic societies. From the times of the Pharoah 
Ikhnaton to the times of Moses and the ethical prophets of Israel; 
from Zoroaster to Jesus to Muhammad, when social conditions 
became intolerable and grew increasingly lacking in equity, in 
righteousness, and in the fundamental principles of morality, 
religion not ideology provided the incentive for change. 

The success of Muhammad's mission, based on other-worldly 
precepts, rests in no small measure on his own worldly gifts. 
He was thoroughly practical and master of both individual and 
mass psychology, as is attested by the near fanatical devotion of 
his Companions to him and to the message he preached. 
Muhammad's teachings were tailored to the mundane wants of 
his audience as can be seen in his earthly depiction of rewards 
and punishments for the skeptics and unbelievers. His message 
reflected the chirvoyance of his understanding in relation to his 
milieu and the needs of Arabian society in his time. 

He never forgot himself even in the highest moment of 
triumph, remaining just and temperate in the exercise of author- 
ity which, had he chosen, could have been absolutely dictatorial. 
Had he been lacking in sincerity and genuineness, this side of 
him would have manifested itself upon his conquest of Mecca, 
‘As our sources acknowledge, the city was treated with the mag- 
nanimity that doubtlessly he himself would not have received had 
the Quraysh triumphed instead. There was nothing to prevent 
him in this moment of victory from gratifying his own ambition 
and satisfying a sense of lust or revenge if it had been at all 
present. 

His capacity for achievement is evident in the success of his 
mission. His cardinal aim to assert the worship of one God, and 
that God alone, was attained, and with it a doctrine that would 
insure its perpetuation. A new ritual and a new cult were born, 
The old system of belief based on idolatry was abolished, by 
force when peaceful persuasion failed. Commensurate with the 
triumph of Allah was the erection of a new society based on sub- 
mission to Him, a society which recognized the universal broth- 
ethood of all Muslims. First the Arabs of Arabia and later, with 
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the expansion of Islam outside of Arabia, all those who submit- 
ted to Allah in Islam were looked upon as rightful members of 
this vast fraternity. 

At first, and by his own admission, Muhammad had no inten- 
tion of founding a new religion. He merely wanted his fellow 
Arabs to worship one God, the only God, as worshiped by their 
neighbors, the Christians and the Jews. 


Say, we believe in Allah and in what has been revealed to 
us, in what was revealed to Abraham, Ishmael, Isaac, Jacob, and 
the tribes; in what was given to Moses and Jesus, and in what 
the prophets received from their Lord: we make no distinc 
tion between any of them.' 


Muhammad did not consider his mission as superseding those 
of his predecessors, the former prophets of Allah from Abraham 
to Jesus; he looked upon his mission rather as serving to com- 
plete and revitalize these earlier religions and to set straight 
misconceptions associated with them. 

Nor did he look upon himself as superior to any of the former 
prophets; he was one of them, but the last to be commissioned 
by Allah to deliver the same message previously delivered by his 
former colleagues, 

Beside reminding his people of Allah's command that they 
should worship none other but Him, Mubammad also drew 
attention, especially where called for, to deviations by other wor- 
shipers of the same God from the true worship established by 
Him. Indeed, it is also to Muhammad's credit that at the height 
of his religious and political authority he did not insist that 
Jews and Christians should renounce their version of monothe- 
ism for that which he preached. 

It was out of respect for all those who worshiped God alone, 
Muslim and non-Muslim, that Muhammad made himself avail- 
able to them for guidance and comfort. The destitute, the sick, 
and those in need of hospitality had access to him. Muhammad 
made no distinction between them on the basis of their worship 
of the true God. He looked upon himself as the liberator and 
protector of the other religions. 
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This strong protective instinct was manifest in his extensive 
legislation to define and safeguard the rights of women. He 
enforced puritanical injunctions clearly unheard of before his 
time, such as banning intoxicating beverages, the gratification of 
illicit sex relations, and the like. He conceived it his sacred duty 
to promote the moral and material welfare of his people. Some 
authorities in subsequent decades have advanced the claim that 
Muhammad did not propose the establishment of a formal code 
of law since, from their point of argument, he only volunteered 
rules of conduct and ritual when they were extorted from him 
by questioning. There might be some truth to this argument; at 
least it would help explain the absence of a well laid out system 
of law for political conduct. The absence of a defined system of 
law had drastic consequences, following the death of Muhammad, 
for political solidarity in the Islamic commonwealth. 

The study of Islam reveals the eclectic nature of Muhammad's 
preachings. This eclecticism, however, did not prevent it from 
acquiring an identity of its own stamped by Muhammad’: per- 
sonality and mirroring the basic precepts which guided his life. 
Islam is the religion of Allah. 

The last revelation from God gave the religion its official 
name: 


This day have I perfected your religion for you and com- 
pleted My favor unto you, and have chosen for you as reli- 
gion AL-ISLAM? 


Faith was perhaps the strongest moving force behind Mu- 
hammad’s personality. And the central repository of this faith 
was his conception of the will of God as it finally came to be 
expressed in the Qur'an. The strength of his faith did indeed write 
one of the most dramatic chapters in the history of mankind. 
The strong and powerful appeal which the Qur’in has held over 
the hearts and minds of hundreds of millions during the past thir- 
teen centuries attests the strength of Muhammad's convictions. 

‘When we consider that the Qur’in mirrors the heart and mind 
of an Arab principally illiterate and unschooled in any formal 
knowledge, we cannot but admire the faith which moved, and 
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indeed conditioned, the man Muhammad. While he emphatically 
denied his ability to perform miracles, arguing all along that 
God alone was the miracle worker; when considering the effects 
wrought by the Qur’in on Muhammad's people, and when pon- 
dering the magnitude of its impact on Arabs and non-Arabs alike, 
we cannot deny that this was indeed one of the greatest mira 
cles ever performed by one who insisted he was a mortal like 
everyone else, This was the miracle of the nonmiracle worker. 

By a fortune somewhat unusual Muhammad, while preaching 
the worship of God alone, became the founder not only of a 
religion but also of a nation which later evolved a distinet culture 
of its own, Circumstances beyond his anticipation transformed 
Muhammad from a religious teacher in Mecca to ruler and 
legislator in Medina, “but for himself he sought nothing beyond 
the acknowledgment that he was Allah's apostle.”* 

Above all he served as the transmitter of a text which is a 
poem, a code of laws, a book of common prayer, and a bible in 
‘one, reverenced to this day by a sixth of the whole of the human 
race, as a miracle of purity of style, of wisdom and of truth.! 

While the establishment of Islam as the religion of Arabia and 
the foundation of its government and society is Muhammad's 
supreme achievement, the subsequent development of a coher- 
ent commonwealth guided by the precepts of the new faith and 
the rise of a nation out of the heterogeneous tribes separated by 
clear geographical and ideological barriers is no less important 
for our understanding of the full range of Muhammad's work. 
The radical transformation of values achieved in the Bedouin 
Arab, regarded as singularly egotistical in his skepticism and 
antipathy to change, is perhaps another miraculous achievement, 

The Qur'in provides a contrast between the life and mores of 
the Arabs in the shade of Islam and their values in pre-Islamic 
times. Not only did Muhammad abolish and nearly uproot the 
institution of blood feuds, the most evil of the institutions 
governing social relationships in pre-Islamic Arabia, he almost 
reversed this institution by insisting that rivals engaged in mortal 
conflict should embrace and accept brotherhood in Islam. He 
urged upon all true believers a real union of hearts. 
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The essence of Muhammad's socioreligious message is em- 
bodied in the Qurinic text: 


O ye who believe! Observe your duty to Allah with right 
observance, and die not save as those who have surrendered 
(unto Him); 

‘And hold fast, all of you together, to the cable of Allah, and 
do not separate. And remember Allah’s favour unto you: how 
ye were enemies and He made friendship between your hearts 
so that ye became as brothers by His grace; and (how) ye were 
upon the brink of an abyss of fire, and He did save you from 
it. Thus Allah maketh clear His revelations unto you, that haply 
ye may be guided, 

And there may spring from you a nation who invite to 
goodness, and enjoin right conduct and forbid indecency. Such 
are they who are successful. 

And be ye not as those who separated and disputed after 
the clear proofs had come unto them. For such there is an 
awful doom.” 


His Personal Assets 


‘The question comes to mind: what kind of a person was 
Muhammad to cause such a deep and lasting stir in the wastes 
of Arabia? What kind of a personality did he have? 

From what we know, he appears to have been a humble and 
unpretentious being, if not outrightly austere in his habits and 
manner of living. He dwelt in a very simple abode in unaffected 
surroundings. An ambassador to the Quraysh, an outsider who 
had contact with Muhammad in the period of exile once stated 
in this regard: “I have seen the Persian Chosroes and the Greek 
Heraclius sitting upon their thrones; but never did I see a man 
ruling his equals as does Muhammad.” 

Muhammad possessed a gentle disposition, and his tempera- 
ment rarely gave way to anger. He was endowed with high moral 
standards and qualities of trustworthiness to such a degree that 
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his contemporaries were prompted to call him al-Amin (the 
trusted one) long before he embarked upon his mission. Indeed, 
it was his high moral qualities that induced the Yathribites to 
solicit his mediation in their internecine disputes. Muhammad 
was exceedingly loyal to his friends and those near him. His 
biographer relates the story of the Christian slave Zayd who 
after a period of association with Mubammad was given the op- 
portunity to return to his father, but Zayd chose instead to 
remain with Muhammad. For this act of devotion Muhammad 
subsequently awarded Zayd his freedom and formally adopted 
him as his son, 

The dignity of his personal habits, his stately and command~ 
ing stature, tact, equilibrium, and self-control made of Muham- 
mad a natural leader of men, A patriarchal simplicity permeated 
his life. He was self-reliant to a rare degree, personally delivering 
alms into the hands of petitioners, tying up cattle, mending his 
‘own clothes, cobbling his sandals, and aiding generally in the 
household duties of his wives. He never rejected an invitation; 
he disliked to say no, and he was “more bashful than a veiled 
virgin,” proclaimed his witty wife “A'ishah, He had the unique 
faculty of making each guest feel that he was the favorite. He 
‘exuded joy to those who were happy and tender sympathy to 
the afflicted and bereaved. Generous and magnanimous, 
Muhammad shared his food with the hungry and when he died 
he left all his modest belongings to the faithful. 


Marital Life 


Further insight into his personality and character can be 
derived from a glance into his domestic life. This is one facet of 
Muhammad where authorities concede he set an example of 
virtue emulated by so many millions of believers in subsequent 
times. 

While it is not the aim of this study to make an apologetic 
presentation of Muhammad’ attitude toward the opposite sex or 
to narrate his marital indulgences, it suffices for us to state here 
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that the revelations bearing celestial injunctions have often pro- 
vided his critics with much unwarranted fodder for ridiculing his 
claim to prophethood. In these, “the latter-day saints” of Christ- 
ian Europe found cause for dubbing Muhammad a sensual man 
who was reportedly guided to ecstatic visions through the favors 
bestowed upon him by the opposite sex. Scholars in more recent 
times have found appropriate answers to such early charges. 

Those who have referred to his plural marriages as evidence 
of his sensual nature made little mention of the fact that in the 
prime of his youth and adult years Muhammad remained thor- 
oughly devoted to Khadijah and would have none other for 
consort. This was in an age that looked upon plural marriages 
with favor and in a society that in pre-biblical and post-biblical 
days considered polygamy an essential feature of social existence, 
David had six wives and numerous concubines,’ and Solomon 
was said to have had as many as 700 wives and 300 concubines.” 
Solomon's son Rehoboam had 18 wives and 60 concubines." 
The New Testament contains no specific injunction against 
plural marriages. It was commonplace for the nobility among 
Christians and Jews to contract plural marriages. Luther spoke 
of it with toleration. 

Muhammad’ marriages after Khadijah's, yielding about cleven 
wives in all, were due partly to political reasons and partly to his 
concern for the wives of his Companions who had fallen in 
battle defending the nascent Islamic community. In spite of the 
calumnies heaped upon him by his detractors who, among other 
things described him as a voluptuary and wife-hungry, a study of 
Muhammad's marital inclinations reveals that, besides the politi- 
cal considerations for acquiring more than one wife following 
the death of Khadijah, pity and elementary concern prompted 
him in later years to tke on wives who were neither beautiful 
nor rich, but mostly old widows. The wives of companions fallen 
in battle had to be looked after, and Muhammad married them 
in order to offer them shelter and care.” His marriage to Zaynab, 
wife of his adopted son, was the result of her unhappy marital 
relationship with Zayd. Both she and her family, the noble of 
Hishim and Quraysh, frowned upon a marriage to a freed slave. 
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Muhammad, however, was determined to establish the legitimacy 
and right to equal treatment of the adopted in Islam, Neverthe- 
less, this marriage did occasion considerable criticism of the 
Prophet, and his concern over such criticism earned him the 
rebuke of Allah: “And ye feared men when God had the greater 
right that ye should fear Him.""” 

In these post-Khadijah marriages, he is known to have dearly 
loved ‘A’ishah, daughter of his most trusted companion Abu Bakr, 
and the only virgin wife he ever married. This fact was recog- 
nized by his other wives who gave him permission to consort 
with her without concern for themselves. 


His Status as Prophet 


An important facet of Muhammad's character relates to his 
role as prophet and, specifically, to the question whether he was 
genuine. Many of his ill-wishers had insisted that he was a “false 
prophet.” The issue here revolves around his sincerity, Certain 
writers have alluded to his being subject to epileptic seizures, 
psychic tension, and other abnormal physical manifestations, all 
of which, it has been argued, inspired Muhammad to receive 
revelations from God."' 


If epilepsy is to denote only those severe attacks which 
involve serious consequences for the physical and mental 
health, then the statement that Mohammed suffered from 
epilepsy must be emphatically rejected." 


What is germane to the discussion is the product, not the 
means. Many personalities before Muhammad who were consid- 
ered “psychologically sound” had less to offer to posterity even 
when they were accorded the dignity of being official spokes- 
men for God. We have an example in the Hebrew prophets who 
preached that the Israelites should return to the worship of Yhwh 
(Jehovah), as Muhammad called to the worship of Allah. 

Like Jesus, Moses, and the prophets in between, Muhammad 
was genuinely convinced of his prophetic role. The triumph of 
Islam as first the religion of Arabia and later of hundreds of mil- 
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lions of non-Arabians thirteen centuries later would not have 
been assured, the might of the Islamic imperium notwithstand- 
ing, were it not for the powerful appeal of Muhammad's message. 
The Quin clearly attests to the magnitude of this message’ 
impact, so strong that only a person endowed with superior qual~ 
ities of insight could achieve it. 

What is relevant for us to note is the fact that Muhammad 
did not announce his mission until after a protracted period of 
reflection and hesitation. He had advanced well into mature life 
when he proclaimed his mission to the Arabs at the age of 40, 
Muhammad, unlike his predecessors, grew accustomed to believ- 
ing that the ideas emanating from the depth of a mature soul and 
a rational mind attributed to the divine will, herein equated with 
God, must be made known and must gain acceptability. 

This was his conviction; this conviction impelled him to act. 
The role of Gabriel as the intermediary between God and 
Muhammad is only symbolic of the process by which Mubam- 
mad became conscious of the mature concepts that we find 
subsequently enshrined in the Qur'an, and draped with utmost 
sanctity. The intent was to insure veracity by means of sanctity, 
which only the association of Godhood could impart to 
Muhammad never doubted that these concepts embodied in rev- 
clations actually represented the command of that all-pervading 
will, the will of God. 

“Prophecy” is an old and well utilized concept among Semitic 
peoples. “The role of a prophet to the pagan Arab was filled by 
the shar, to the older Canaanites and their religious protégés, 
the Hebrews, he was a nabi (one who foretells). While the func- 
tion of the prophet was familiar to most primitive peoples in one 
form or another, the more sophisticated elucidation of the role, 
which regards the prophet as the anointed mouthpiece of the 
deity, was left to the Hebrews to develop. 

Muhammad's treatment of his predecessors, the biblical 
prophets, and his image of himself in the general hierarchy of 
prophets merit consideration, In the manner of his carrying 
‘out the requirements of prophecy, Muhammad followed in the 
tradition of the other Hebrew prophets, manifesting all the signs 
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attending the role—impassioned utterances, use of rhyme in 
speech, intense preoccupation with God and moral issues, and a 
sense of urgency to declare the will of God." 

As a result of his intensified disputes with the Jews of Medina 
and the subsequent theological rift with them, Mubammad 
acquired a clearer vision of his own place in the hierarchy of 
prophets, Of all the preceding prophets starting with Adam, who 
in the eyes of Muhammad was the very first, Abraham through 
his son Ishmael, the eponymous father of the Arabs, becomes the 
patriarchal prophet. Muhammad also brought into the picture of 
prophethood certain individuals who do not occur in the Jewish 
or Christian scriptures; nevertheless it is the biblical prophets who 
play the central role as the annointed agents of God. These are 
accorded full recognition in the Quran: 


Say (O Muslims); We believe in Allah and that which is 
revealed unto us and that which was revealed unto Abraham, 
and Ishmael, and Isaac, and Jacob, and the tribes, and that 
which Moses and Jesus received, and that which the Prophets 
received from their Lord. We make no distinction between any 
of them, and unto Him we have surrendered.'* 


Muhammad considered himself a prophet in the true biblical 
line, but subsumed no extra prerogatives, God, in the Qur'in, 
regarded him as the "Seal of the Prophets.” In the testimony of 
the Qur'in: 


Muhammad is but a messenger, messengers (the like of 
whom) have passed away before him."* 

Muhammad is not the father of any man among you, but 
he is the messenger of Allah and the Seal of the Prophets; and 
Allah is Aware of all things." 


Muhammad believed he was called to deliver the message of 
God to his own people and also to set straight distortions in the 
Scriptures grafted on the message of God by Jews and Christians. 
Again as preserved in the Qur’in: 
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And the Jews say the Christians follow nothing (true), and 
the Christians say the Jews follow nothing (true); yet both are 
readers of the Scripture. Even thus speak those who know not. 
Allah will judge between them on the Day of Resurrection 
concerning that wherein they differ.” 


This point receives considerable emphasis in the Qur’in, as for 
example: 


And the Jews will not be pleased with thee, nor will the 
Christians, till thou follow their creed. Say: Le! the guidance 
of Allah (Himself) is Guidance. And if thou shouldst follow 
their desires after the knowledge which hath come unto thee, 
then wouldst thou have from Allah no protecting friend nor 
helper." 


The sensitive nature of the Prophet's task is in juxtaposition 
to the official view of the Scriptures; this is partially evident in 
the Quriinic verse: 


Those unto whom We have given the Scripture, who read 
it with the right reading, those believe in it. And whoso dis- 
believeth in it, those are they who are the losers."” 


Muhammad was quite serious over the message he brought to 
his people and would not tolerate seeing it mocked or derided. 
“Take not those for friends who make a jest and sport of your reli- 
gion from among those who were given the Book before you, and 
the disbelievers. .” On a number of occasions he rebuked the 
Jews when they chided his message with the words of the Qur'an: 


Say: ©, People of the Scripture! Do ye blame us for aught 
else than that we believe in Allah and that which is revealed 
unto us and that which was revealed aforetime, and because 
most of you are evil-livers?™ 


He disputed less with the Christians because he had less 
contact with them. There were relatively few Christians in his 
part of Arabia while the Jewish tribes were quite numerous in 
the environs of Medina where his doctrine of Islam was being 
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molded. He appeared, however, to be equally distrustful of 
Christians, as stated in the Quranic verse: 
© ye who believe! Take not the Jews and Christians for 
friends. They are friends one to another. He among you who 
taketh them for friends is (one) of them. Lo! Allah guideth 
not wrongdoing folk.” 


Versatility of the Message 


In the socioreligious injunctions and ordinances imposed on 
the believers and preserved in the Qurin, we have a measure of 
the versatility of Muhammad’ message. He preached to the 
pagans. When they became converted, he organized them into a 
separate community. He legislated for chis community, then led 
it through the most trying period of its existence. 

In turning statesman he never forgot his principal role as the 
messenger of God. While the Qur’in abounds with legislation for 
the organized conununity, the strong ethical rejoinders are never 
ost sight of. Time and again Muhammad enjoins the faithful to 
do rightly by the Lord and His creation, to fight for the faith, to 
perform commendable deeds, and to refrain from what is objec- 
tionable in the sight of God, 


.+. thine God is one God so submit ye all to Him, And 
give thou glad tidings to the humble, whose hearts are filled 
with fear when God is mentioned, and who patiently endure 
whatever befalls them, and who observe prayer and give gen- 
erously of what We have provided them.” 


The ethical message is strongly intertwined with the social. The 
full extent of his social legislation encroaches on the civil and cer- 
emonial codes of Islam and is beyond the range of this present 
study. Much of the revelation enjoining social legislation for the 
‘nascent community of Islam belongs to the period of Muham- 
mad’s preaching in Medina. Most of the ordinances and canonical 
laws of a developed Islamic society in the centuries following 
Muhammad's death can be traced to these legislative revelations. 
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Revelations pertaining to women, their rights and obligations, 
their status in society and in the family, have been carefully 
recorded and often portrayed in vivid and realistic terms, Other 
revelations dealing with slaves, their treatment and liberation; 
with orphans, minors, the needy and destitute of all sorts, have 
provided the cornerstone for the social structure of Islam. 

While we endeavor to focus attention on Muhammad's reli- 
gious and social achievements, we must also take notice of the 
moral forces awakened by him in forging a coherent nation out 
of a most unwieldy conglomeration of tribes and systems of 
belief. “Half Christian and half Pagan, half civilized and half 
barbarian, it was given to him in a marvelous degree to unite 
the peculiar excellences of the one with the peculiar excellences 
of the other! 

By moral persuasion, and by coercion when called for, 
Muhammad won Arabia over to the worship of the one and only 
God. He instilled in its wild tribes the will to fraternize rather 
than to continue their fratricidal wars and vendettas; to cohere 
rather than to pull apart when there was no precedent for cohe- 
sion in Arabia outside the tribe, and to abandon long established 
and hallowed practices and beliefs when until his advent they 
experienced none other. 

A partial testimony to the type of change wrought by 
Muhammad's message is preserved in the apocryphal statement 
attributed to his cousin Ja‘far, the son of Abu Talib, in his address 
to the Negus of Abyssinia when the carly Muslims had sought 
refuge there: 


Jihiliyah people were we, worshiping idols, feeding on dead 
animals, practicing immorality, deserting our families and vio- 
lating the covenant terms of mutual protection, with the strong 
among us devouring the weak. Such was our state until Allah 
sent unto us a messenger from amongst ourselves whose ances 
try we know and whose veracity, fidelity and purity we recog- 
nize, He it was who summoned us to Allah in order to profess 
Him as one and worship Him alone, discarding whatever stones 
and idols we and our forbears before us worshiped in His stead. 
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He moreover commanded us to be truthful in our talk, to 
render to others what is due them, to stand by our families and 
to refrain from doing wrong and shedding blood. He forbade 
committing fornication, bearing false witness, depriving the 
orphan of his legitimate right and speaking ill of chaste women. 
He enjoined on us the worship of Allah alone, associating with 
Him no other. He also ordered us to observe prayer, pay ak 
{alms} (sic) and practice fasting * 

Muhammad brought to his people what men of faith construe 
the commandments of God, as Moses and Jesus had brought 
similar commandments to their peoples before him. These com- 
mandments are eloquently enshrined in the Qur’in in such verses 
as: 


Set not up with Allah any other god (O man) lest chow sit 
down reproved, forsaken. 

Thy Lord hath decreed, that ye worship none save Him 
-..(that ye show) kindness to parents...and lower unto 
them the wing of submission through mercy, and say: My 
Lord! Have mercy on them both as they did care for me when 
T was little. 

If ye are righteous, then lo! He is ever Forgiving unto those 
who turn (unto Him). 

Give the kinsman his due, and the needy, and the wayfarer, 
and squander not (thy wealth) in wantonness. 

And let not thy hand be chained to thy neck nor open it 
with a complete opening, lest thou sit down rebuked, 
denuded. 

And come not near unto adultery. Lo! It is an abomination 
and an evil way. 

Slay not your children, fearing a fall to poverty. We shall 
provide for them and for you. Lo! The slaying of them is great 
sin. 


And slay not the life which Allah hath forbidden save with 
Fight. 

‘Come not near the wealth of the orphan save with that 
which is better till he come to strength; and keep the covenant. 


76 + ISLAM 


Fill the measure when ye measure, and weigh with a right 
balance; that is meet, and better in the end. 

(O man), follow not that whereof thou hast no knowledge. 
Lo! The hearing and the sight and the heart—of each of these 
it will be asked. 

And walk not in the earth exultant. Lo! Thou canst not 
rend the earth, nor canst thou stretch to the height of the hills, 


Other verses selected at random equally portray the essence 
of Islam's commandments as revealed unto Muhammad and 
taught by him: 


Fear ye the Lord who from a single soul ye didst create 
. and therefrom its mate. . . 

And give to the orphans their due . . . to the women their 
dowries, 

Devour not possessions amongst yourselves by means 
unlawful . . . 

And covet not that whereby Allah hath shown distinction 
for some over others... Ask Allah of His bounty .. . 

And show kindness to parents and to kindred, and orphans, 
and the needy, and the neighbor . . . 

Approach not prayer when you are not in fall possession 
of your senses... nor when you are unclean, 

Verily Allah commands you to make over trusts to those 
entitled to them and that. .. ye judge justly between men. 

© ye who believe! Obey Allah, and obey His messenger 
and those who are in authority among you. 

Whatever of good befalleth thee it is from Allah, and 
whatever of ill befalleth thee it is from thyself. 

Fight, therefore, in the cause of Allah , .. and urge on the 
believers... 


The Qur'in explicitly enjoins the believer to avoid “the evil 
of all that is hateful in the sight of thy Lord’ Muhammad is 
reminded that “this is (part) of that wisdom wherewith thy 
Lord hath inspired thee..." and commanded to “set not up 
with Allah another God, lest thou be cast into hell, reproved, 
abandoned” 
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Muhammad in his lifetime faithfully carried out what he 
regarded the will of God. Millions of Muslims never doubted 
that he was genuinely commissioned by Allah to deliver His 
commandments to those who believed in Him, Yet for a long 
time, well through the Middle Ages and up to the Age of the 
Enlightenment, Muhammad’: prophethood and message re- 
mained the object of suspicion and controversy. In his biography 
of Muhammad Prideaux treated the Prophet's life as “a mirror 
to unbelievers, atheists, deists, and libertines.” Nearly a cen- 
tury earlier a prominent Orientalist when using the name of 
Muhammad felt impelled to qualify it with the statement: “at the 
mention of whom the mind shudders . . .”” 

In his Vie de Mahomet published posthumously, the Count de 
Boulainvilliers went to the opposite extreme and attempted to 
“portray Muhammed as a wise and enlightened lawgiver, who 
sought to establish a reasonable religion in place of the dubious 
dogmas of Judaism and Christianity” Two decades later Savary 
published a translation of the Qurin in which he treated 
Muhammad “as one of those unusual personalities occasionally 
appearing in history, who remake their environment and enlist 
men in their triumphant train.” When at about the same time 
Voltaire attacked the Qurin and Muhammad in his Mahomet ow 
le fanatisme, he was not motivated by Christian disdain for Islam 
and its prophet but rather by his intense dislike of fanaticism of 
which Muhammad in his eyes was a good example.” Later in his 
Essai sur les moeurs, Voltaire tones down his judgment and grants 
recognition to the accomplishments of Muhammad upon which 
his claim to fame rests. In 1840 when he delivered his second 
lecture on “Heroes and Hero-Worship;* Thomas Carlyle stated 
the prevalent view of Muhammad as “an impostor, an incarna- 
tion of falsehood, and that his religion was a combination of 
charlatanism and stupidity.” But he hastened to mention that 
“such a view is a reflection upon ourselves,” “For countless 
people,” he argued, “Mohammed's words have been the guiding 
star of their lives. Can it be possible that so many creatures, 
created by God, have lived and died for something which must 
be regarded as a tragic fraud?”™ Yer to this day the name of the 
Prophet Muhammad is evoked by over a billion faithful only with 


— 


78 + ISLAM 


the qualifying phrase, “peace be upon him!" The same respect is 
accorded by Muslims to all the other prophets. It is only proper 


that peace should be with him given his legacy both as a leader 
and a prophet. 


CHAPTER 5 


Foundations of Islam: 
The Quran 


AT THE Core of Islam lies the Qur'an, the Word of God. To a religion 
that has no ecclesiastical organization, mystical ritual, a body of 
saints whose aid the troubled soul may invoke (unless he subscribes 
to a mystical or sufi order), the way Christians do, the Qur’in 
remains the principal inspiration and refuge for the Muslim. More 
than representing the supreme embodiment of the sacred beliefs 
of Islam, its bible and its guiding light, the Qur’in constitutes the 
Muslim's main reference not only for matters spiritual but also 
for the mundane requirements of day to day living. 

‘The Qurin is more widely read than any other sacred text; 
indeed, more portions of it are committed to memory than those 
of any other similar body of sacred writings. The Muslim's exten- 
sive dependence on the Qur’in makes of it the principal recourse 
both in the performance of religious duties and in the acquisi- 
tion of basic knowledge. To him the Qur’in has profound 
historical and literary meaning besides serving as his manual of 
prayer, code of religious and ethical well-being, his guide to social 
behavior and daily living, and a compendium of useful defini- 
tions and maxims of practical value. It is a repository of histo- 
tical knowledge as unfolded by God and revealed unto the 
believers as a reminder. It is also the basic textbook for all Muslim 
youth studying the Arabic language in its pure form. 
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As a magnificent piece of rhymed prose, it yields not only 
aesthetic contentment but provides also much philosophic truth, 
It is a valuable tool to the lexicographer seeking to perfect the 
language, to the scientist probing for clues concerning the exis- 
tence of man and of the world, to the historian seeking under- 
standing of the purpose of life as ordained by God for mankind, 
and to the theologian who regards the Qurin as the ultimate 
unchallengeable recourse for all religious knowledge. The Muslim 
jurist finds in the Qur'an the basic laws governing Islamic society. 
Indeed no book, sacred or non sacred, has served, and continues 
to serve, so utilitarian a function to so many millions as the 
Qur'in, Allah’s gift to the Arabs through His messenger 
Muhammad. 


Conception 


The term “Quin in a literal sense means “recitatio 
ings.” that is, of a prototype, a “concealed book” or a “well- 
guarded tablet” which in Muslim theology is supposed to rest in 
the Seventh Heaven, The Qur'in more specifically refers to the 
body of these “readings.” Perhaps one may refer to it as a “lec 
tionary.” of the type known to the ancient Aramacans. The Arabs 
often refer to it as “al-Kitab” (the book), that is, of Allah. Each 
chapter in the Qurin is termed “sizah” (literally, series). Those 
who studied the Qur'in called these siinihs “revelations”; indeed, 
the term revelation is more appropriate in describing the process 
by means of which Muhammad received the Qur'in from God. 

The sanctity of the Qurn lies in the Muslim consideration 
of the text as the official word of God and of Muhammad as 
the appointed mouthpiece of God. Muhammad is said to have 
received the siimahs from the archangel Gabriel, the go-between. 
‘The manner of transmission is known as “tanzil” (literally, causing 
to descend), that is, from heaven, bits by bits, readings from the 
“prototype of scriptures,” the original word which Jews and 
Christians previously had received through the aegis of prophets 
who like Muhammad had been commissioned to deliver God's 
sacred message to mankind. 
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This series of readings for which Muhammad was called upon 
by Gabriel to deliver to the Arabs, who hitherto had lacked a 
body of sacred text, was to be in Arabic, “the language of the 
angels," as verified by the Qur‘in: 


We have made it an Arabic Qur’in that ye (Arabs) may see 
the truth. And it is truly in the mother of books (scriptures) 
with Us (preserved), most exalted and wise.' 


The text was revealed to Muhammad piecemeal over a span 
‘of two decades as the occasion required. The orthodox theolo- 
gians in the century following Muhammad's death advanced the 
premise that the Quran is uncreated, being as it were the word 
of God. A school of rationalist thinkers in the third century of 
the Hijrah boldly proclaimed the opposite view, namely, that 
it was created. Modern deconstructionists, mainly European 
scholars, have boldly stated that the Qur'in should be treated as 
a historical document subject to modern notions of critical 
analysis as has the Bible in recent times.” 

Perhaps one reason for the differing conceptions of the 
Qur'in’s background lies in the seeming contradictions to the 
untrained eye. The orthodox theologians had insisted that 
the duty of the faithful was to accept it literally and not to ques- 
tion the tenor or meaning of the revelations. In the twenty-three 
years of Muhammad’ prophethood, revelations were received as 
the occasion merited. Chronology was not the factor, and what 
appeared out of focus at first was usually set in perspective by 
further revelation at a later date. Many of the revelations were 
recorded in the Prophet’ lifetime. often under his own supervi- 
sion, albeit the final recension of the Qur’in was made after his 
death. Henceforth, the only avenue left for further clarification 
was exegesis. While the wording of the verses was important, 
Muhammad stressed content instead. Indeed, it has been alleged 
that he himself often determined the order of verses during 
Prayer sessions, relayed later by his followers and immediate com- 
anions. Western scholars who point to the role of exegesis as an 
indication of incomplete wording often neglect to mention that 
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it resulted more often from lexical and philological discrepancies 
than from confused wording. 


Arrangement 


Those unfamiliar with the historical evolution of the Qur'in 
find the arrangement difficult to understand, The ordering of the 
siirahs follows no particular chronological or contextual pattern. 
Those reading the Qur’in for the first time are struck by the 
apparent disjointed fashion in which the sirahs are arranged and 
by the rather “odd headings” selected for each. In the choices 
available for arranging the content of the Qur'an, a system of 
classification according to substance was impracticable because of 
the variety of subjects treated under any one heading, A chrono- 
logical system, however welcome it may have been, was out 
of the question because the date of the earlier revelations was 
imperfectly known, and because a number of passages belonging 
to different dates had been joined together. 

This has led Western observers to see stylistic inconsistencies 
in the arrangement of chapters and verses. At first the individual 
revelations were distinguished from each other only by the super- 
scription: “In the name of God the compassionate the Most 
merciful.”> Headings and numbering of verses were absent in the 
original codices and still form no integral part of the holy script. 
Those Western scholars found it relevant for understanding the 
content that attention be paid to both the time and circumstance 
of revelation. 

We have, by way of example, revelations recognizing the two 
pagan deities, al-'Uzzah and al-Lit as the daughters of Allah; we 
have also revelations rescinding the same. This suggests a much 
different time frame. To Muhammad there was no contradiction 
here because if Allah is absolute and arbitrary, why should there 
be any restraint on what He commands and forbids? Allah may 
vary His ordinances at pleasure, prescribing one set of laws for 
the Jews, another for the Christians, and still another for Muslims, 

The total sivahs of the Qur'in number 114. They vary in 
length from 287 verses (“al-Bagarh”) to 3 (“al-Nas” and 
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“al-Kawthar”). The verses themselves are of very unequal length; 
some consist of two words,” while others run for nearly half a 
page.® Each, treated as a separate chapter or contextual unit, 
focuses on a particular subject, often carrying over into another 
unit. 

Since an arbitrary mode of arrangement was unavoidable, it is 
not surprising that the redactors should adopt the one prevail- 
ing, arraying, in descending order, the longer ones first and the 
shorter siaahs at the end. The exceptions most noticed are the 
very last two which contextually appear to lack continuity with 
the main body of the text. Similarly and by reason of its con- 
tents, Sih I (the “Fithah”) is placed at the beginning, partly 
because it praises Allah in the same vein that Psalm I praises the 
righteous man and largely because it gives classical expression to 
important articles of faith. 

The longest siitahs, which come first, relate to the period of 
Muhammad’: role as head of the community in Medina; the 
shorter ones, embodying mostly his ethical teachings came earlier, 
during his prophethood in Mecea; yet in the order followed by the 
Qur'in, they are to be found mostly in the latter part. Some of the 
verses betray clearly traces of amalgamation, fused together for a 
variety of reasons at the time of the Quriin’s codification even 
though they are the result of distinct occasions of revelation. 

Each siih usually ends with the epitaph “Meccan” or 
“Medinan” to indicate the place of revelation. In the case of 
the composite siirahs, segments thereof belong to entirely differ- 
ent periods, overlapping in terms of place as well as time of 
revelation. 

Some Western scholars have regarded this arrangement as 
motivated purely by mechanical considerations. This on the 
surface may be the case; but actually were we to observe closely 
the closing lines of some siirahs and the opening lines of those 
immediately following each, we would detect some sort of con- 
tinuity. In the “Fatihah,” for instance, the believer invokes God 
to point the right path to Him; immediately following, in the 
chapter termed “al-Bagarah’” (the cow) the first six verses provide 
the principal points of “the path,” or what can be described as 
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the embodiment of the cardinal doctrine of Islam. The same type 
of continuity in trend of thought can be seen in the chapter 
“alImnin™ (the family of ‘Imran) which ends with injunctions 
carried over into the following chapter, “al Nisa” (the women). 

The manner of dividing or providing breaks in siahs varies 
from version to version. Each siwah usually received a title based 
on the occasion that might have invoked the revelation. The 
process of titling dates back to the second Muslim century. 

Since the Qur'in was intended for oral recitation, the siahs 
Were Organized into seven sections each called a“hizb” or manzil.” 
This arrangement is said to have taken place at the insistence of the 
Prophet himself in order to facilitate the reading of the whole 
Quran in one week's time. Those who relayed this information use 
it as proof of the Prophet himself having a hand in the editing and 
completion of the holy text's organization in his lifetime. 

Dividing the Qur'inic text in subsequent times into four, eight 
or thirty parts is for the practical purpose of committing the 
Qurin to memory. 


Style 


The style of expression underlying the Qurin is a curious 
blend of poetic rhymed prose and a lyrical flow, familiar modes 
of expression to the pre-Islamic Arab. Whether owing to acci- 
dent or design, the sacred text was particularly adaptable for oral 
recitation, a carry over from the Jahiliyah when this method of 
expression was most popular in Arabia. Stylistically the Qur’in 
shows the strong, predominance of saj’ (rhymed prose), a form of 
thyme which adheres (0 no meter, but was popularly utilized 
by the soothsayers of pagan Arabia. 

The choice of modes of expression available to Muhammad 
was limited; for precedent he had either rhymed prose without 
meter or poetry (shi) with meter. The latter he consciously 
rejected because of his strong antipathy for the pagan poet who 
utilized this style and who was allegedly in league with the jinn, 
by whom he was supposed to be inspired, while Muhammad 
took pains to dissociate himself from being in league with any 
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other spirit but Allah’, His antipathy to the poet is reflected in 
the Qurin: “It is indeed the saying of a noble messenger and 
not of a poet little of which you will believe.”* 

Some say Muhammad disdained the poet because he felt 
himself lacking in poetical talents; others say it was the person of 
the poet he found repugnant but not his style. Understandably 
he who considered himself divinely guided could not identify 
himself with someone moved by the jinn, inferior creatures 
created by Allah. “And as for the poets, it is the erring ones who 
follow them; dost thou not see them wandering aimlessly in every 
vale preaching that which they do not believe.” 

While the Prophet vehemently denounced the shir (poet) 
and dissociated himself from him, his unconscious affinity with 
the poet shows up in certain siirahs, which for all practical 
purposes are “charms against magic and diablerie’* 


Say, I seek refuge in the Lord of the dawn, from the evil 
He has created, from the evil of the night when it overspreads 
.. from the evil of one who envies . 

Say, I seek refiuge in the Lord of mankind . .. from the evil 
of the sneaking whisperer, who whispers into the hearts of 
men, who is of the jinn and of man. .."” 


This affinity is seen also in the solemn imprecation whereby 
the Prophet invokes the visitation of destruction upon his own 
uncle "Abd al-"Uzaah (servant of Uzaah, the female pagan deity) 
whom the nephew referred to as “Abu Lahab" (father of flame): 


Perish the hands of Abu Lahab and perish he! 

His wealth shall avail him naught, nor what he hath gotten 
in fee 

Burned in blazing fire he shall be! 

And his wife, the faggot-bearer, also she." 


Neither saj" nor shi’r, on the other hand, can explain the full 
style adapted to the text of the Quran. In many of the non- 
Mecean sials there is a flowing lyrical style which is character- 
istically the Prophet's; it represents his own contribution, and 
lacks a precedent in the earlier rhetoric used. 
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Neither form nor style necessarily follows a haphazard 
arrangement. The utility seen in both lies in the fact that the 
Qur'an was intended to leave an impact on the listener, which 
could be achieved only by means of oral recitation. The motive 
is somewhat psychologically conceived. His audience being prin- 
cipally illiterate, the word they appreciated most was the oral. 
Hence by design more than accident, the target of Muhammad's 
preachings became sensitized to the power of the rhymed word 
of Allah which, like the rhetorical utterances of the shiir in 
yesteryears, was to light his aesthetic soul in an era when rhyme 
reigned supreme in the environs of 'Ukiz. 


Biblical Affinities 


A Jew or Christian familiar with the contents of the Biblical, 
Apocryphal, Talmudic, or Midrashic literatures would be struck 
by the extent of the Qurin’s dependence on them. With the 
exception of a few narratives purely Arabian in origin, namely, 
the stories referring to "Ad, Thamid, and Luqman, and two allud- 
ing to dhu ‘I-Qarayn (the ewo-homed one or Alexander the 
Great), and the “Seven Sleepers,” all other such narratives have 
their biblical parallels, 

What would be obvious to the Jew or Christian is the dis- 
crepancy between the Biblical-Midrashic and Quranic version of 
the same narrative, It is clear to the expert that concern was less 
with the details of these accounts than with the moral underly- 
ing them. Such narratives in the Qur’in aimed at reinforcing 
points that God wished to emphasize in revealing them to 
Muhammad. His was a didactic approach; and like his predeces- 
sors among the prophets of the Semites, he illustrated his themes 
forcefully and convincingly. 

Muhammad’ interest in the sacred literature of Christians and 
Jews may reflect his own conception of the Islam he preached as 
the perfection of that religion which God had ordained for Jews, 
Christians, and now Arabs submitting to Him in Islam. 
Muhammad made it amply clear that the religion he preached 
was the same religion God willed for Abraham, Moses, and Jesus. 
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If Islam were indeed the perfection of God's religion, then 
the prophets of God, encompassing nearly all those cited in the 
Testaments, become of singular importance to Muhammad’ 
mission and his role as a prophet. If Christianity and Judaism, 
however imperfect they may have appeared to Muhammad, were 
expressions of earlier religions willed by Allah, then Muhammad 
must show Islam’s Ges therewith; otherwise from the point of 
view of basic principles and personalities instrumental in shaping 
these earlier religions of Allah, Muhammad's mission would have 
been deemed redundant and unwarranted. 

Hence by force of necessity Muhammad considered it 
essential to the credibility of his mission that he set straight the 
erroneous interpretations given by Jews and Christians to Allah’s 
religion and, more important, to justify his break with his Jewish 
adversaries when the occasion called for it, This would also 
account for the frequent occurrence in the Quran not only of 
biblical themes, but of biblical narratives and personalities as well. 

The inconclusive manner in which these narratives survive in 
the Qur'in, moreover, often in vague and sometimes in erroneous 
confusion, for example where Mubammad mistakes Miriam, 
Moses’ sister for Mary, Jesus’ mother, suggests that he derived 
his knowledge of these accounts and personalities either from 
uninformed sources or from informants, perhaps Monophysite 
Christians, whose views of their religion did not comport with 
the orthodox version of the same. The motive, nevertheless, 
clearly shows through his narration of these accounts: to illustrate 
more forcefully the main theme of God's great design for man, 
namely, to reward the righteous and punish the wicked. Although 
his knowledge of the Scriptures was not as deep as that of the 
experts, it enabled him, at least to his own satisfaction, to meet 
the criticism of his Jewish adversaries in Medina; criticism which 
lapsed so strongly into derision that he could eliminate it only 
by uprooting the Jews from the city and its environs. 

I's conception of Islam’s role in the cosmic order 
ordained by the great architect may have resulted in the in- 
corporation of biblical themes into the sacred text. The Quran 
endorses the story of the creation of Adam and the angels’ 
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worship of him, We find in it biblical narratives relating to the 
flood and the role of Noah; the patriarchate of Abraham and his 
deliverance from the fire which Nimrod made to destroy him; 
the stories of Cain and Abel, Joseph and his brothers, Jacob and 
the tribes, David and Solomon, and numerous others connected 
with the Old Testament prophets. New Testament accounts, such 
as the role of Jesus, his “virgin birth,” his childhood, denial of the 
crucifixion, and how Jesus foretold the coming of Muhammad 
are also integrated into the Qur'an, There are narratives on Mary, 
John the Baptist, and Zachariah. 

These personalities and accounts are mustered into the Qurin 
in order to illustrate the purport of his mission; to explain and 
justify his position in God’ design for mankind as it will be 
revealed on the Day of Judgment, The numerous stories and 
legends created “were added for homiletic purposes or to 
demonstrate the supernatural origin of his knowledge." 

‘The biblical narratives and tales of wrath suited Muhammad 
well in his capacity as nadhir (warner) battling to win over to 
Allah his Meccan and his Medinan opponents, whether they were 
pagan or Jewish. He fought them often with their own weapons, 
turning the testimony of the Scriptures against the Jews as sup- 
porting evidence of Allah’s predictable wrath if the unbelievers 
should persist in their obstinacy, resistance, persecution, or 
derision of the believers in Him. There were ample supporting 
tales of vengeance in the Old and New Testaments; also varied 
samples of the destruction visited upon the disbelievers of earlier 
times and the persecutors of God’ children such as the 
Egyptians, the “people of Lot,” of Noah, ‘Ad, and Thamad. 

The main purport of the Qur'in in the context of its histor- 
ical evolution is two-fold: a call to belief in the one God, the 
supreme repository of all moral law and ethical guidance and, 
secondly, the establishment of the practical guides and precepts 
necessary for organizing the believers into a coherent com- 
munity that would assure the triumph of the religious force that 
called it into being in the first instance. 

This dual aim falls into a sequential order: the pre- 
period, which was devoted to the task of making converts; and 
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the post-Hijrah decade dedicated to organizing the community 
of believers. A study of the revelations received during both 


periods, taking into account the overlaps, clearly supports this 
observation. 


The Meccan Period 


In the Meccan period of the evolution of the Quran, 
Muhammad preoccupies himself with persuading his skeptical 
listeners to turn away from their idol gods and worship the one 
God, Regardless of how he uses his arguments or orients his dis~ 
course, the aim is the same: so is his target. He resorted to reason, 
logical proof, and fair exhortation in his attempts at persuasion 
just as often as he resorted to threats of impending doom. The 
central theme plays up the greatness, goodness, and righteousness 
of God as manifested in nature, history, and His revelations to 
Muhammad, God is depicted in most exalted terms. His omnipo~ 
tence and omniscience are continuously stressed. 

There is no god but Allah. Muhammad is His messenger, the 
Qurin His word. Idolatry and all deification of created beings 
are imposingly condemned 


Say, God is one; God who liveth on without father and 
without son, and like unto whom there is none." 

They surely disbelieve who say God is the third of three, 
There is no God but He. And if they desist not from what 
they say, a painful punishment lies for the blasphemer in bay." 


The joys of heaven and the pains of hell are portrayed in most 
vivid sensuous terms, as is also the fear and terror which will 
seize mankind on that awesome day, “When the sky shall be 
severed, and the stars shivered, and when the seas to mingle shall 
be suffered, and the graves uncovered.” This day of reckoning 
will bring man before his Creator,“A Day when one soul shall 
not obtain anything for another soul, but the command on that 
Day shall be with God alone.” 

It is then that “A soul shall know that which it hath deferred 
or delivered” and it will be asked “. . . what beguiled thee against 
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thy gracious Master to rebel, who created thee and fashioned thee 
right... 2” Then comes the confrontation, “Nay, but ye dis- 
believe in the Ordeal (last judgment)” and the judgment “Surely 
the pious in delight shall dwell, and the wicked shall be in Hell, 
burning there on the Day of Ordeal, and evermore Hellfire they 
shall feel!” 

Such are samples of the Meccan siiahs; they are shorter but 
more numerous than the Medinan siihs, and executed for the 
most part in a different strain, forming practically a distinct group 
from the latter 

Not much can be learned about the date of their revelation 
as we lack reliable traditions on the subject. Indeed, our knowl- 
edge of the whole period preceding the Hijrah is insufficient to 
provide insight into the time and circumstance of the revelation 
of Meccan siirahs. These, however, encompass moral legislation, 
the various stories and legends attributed to Christian and 
Judaic sources which Muhammad must have derived from oral 
narrators, the legends which were adapted to Qurinic cos- 
mogony, and the colorful depiction of God's design for man and 
the world. 

The Prophet in the opinion of certain authorities! often 
expressed himself with “utmost vehemence.” even allowing 
himself to be carried away emotionally. The words “seem rather 
to burst from him,” in the fashion of the old soothsayer'’s utter- 
ances. The siimihs resemble, according to the same view, oracles 
in their brevity: short crisp sentences in relatively constant but 
frequently changing rhyme. The oaths with which some begin 
also follow the pattern of expression used by the soothsayers. 

But not all the siirahs of this period are so vividly expressed, 
The older ones appear to reflect the calmer moods of the 
Prophet, yet still it is not possible for us to date them chrono- 
logically. One may surmise, however, that the increasing passion 
of expression was the result of obstinate resistance to the message: 
otherwise it would be difficult to account for the terrible threats 
thundered out by Muhammad against those who ridiculed the 
preaching of the unity of God, of the Resurrection, and of the 
Judgment. When his uncle Abu Lahab rudely repelled him, he 
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immediately consigned him and his wife to hell in a brief special 
siirah with which Allah obliged Muhammad. 

In vividly portraying the everlasting bliss of the pious and the 
torments awaiting the wicked, the lyrical, abrupt, and moving 
nature of these siirahs left a strong impact on the imagination of 
simple men who had not been conditioned in their youth by 
strong religious preconceptions. While the earlier Mecean sitahs 
reflected more the fiery and enthusiastic imagination of 
Muhammad and less his ideas and abstract thought on which 
exact reasoning depends, the later ones were more mundane, 
animated, and prosaic in tone. The periods are drawn out, the 
revelations longer: the histories of the earlier prophets, briefly 
related in the first period, are now more fully detailed. 

‘The first sitrah of the Qur'an, the Muslim equivalent of the 
Lord's Prayer, belongs to this intermediate Meccan period: it is 
simple in wording but full of meaning and implication for the 
faithful. 


In the name of God, the compassionate, the most merciful, 
Praise is to God, Lord of the worlds. 

The compassionate, the most merciful 

Master of the Day of Judgment. 

Thee alone we worship and thee alone for help we pray. 
Show us the right path, 

The path of those whom Thou hast favored 

Not of those who have incurred Thine wrath 

Nor of those who have gone astray. 


‘This simple prayer is the most often repeated of all, no less than 
twenty times a day, by every Muslim who performs his daily ritual 
prayers with its emphasis on the compassionate nature of God as 
al-Rahman. Indeed, so much did Muhammad refer to God as al- 
Rahman that it was a matter of conjecture for a while whether he 
would not formally adopt al-Ralman for the proper name of God. 

‘The siirahs of the later Meccan or third period form a large 
part of the Qur’in. They are almost entirely in prose; both the 
revelations and the verses are somewhat longer. The practical 
fieriness of the earlier sirahs is considerably toned down. The 
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Prophet's proclivity for the sermonizing effect is much more 
accentuated. This may be due to the fact that the message’s effect 
had been largely achieved and the propagation of Islam through 
these later Meccan sihs was much more successfully assured, 


The Medinan Period 


Ic is in the revelations received in Medina that the historical 
message of Islam as embodied in the Qur’in becomes easier to 
perceive. We are able now to trace the event which occasioned 
the revelation, These siiahs, by and large, are much easier to assim- 
ilate because they allude to accomplished facts and events. 

They are more prosaic in style, They also abound in legisla~ 
tive injunctions. Since these simaks reflect the triumphant estab- 
lishment of the religion and of the Muslim community, they are 
more assured in tone, more aggressive and conquering. It is now 
the voice of the chief that speaks, the voice of the lawgiver and 
statesman who is detailing rules of conduct for the believers in 
God, 

‘These revelations are much more heterogeneous in derivation 
and practical in nature as they are tailored to meet the socio~ 
political needs of an organized community, the community of 
believers in Medina, The style resembles that of the later Meccan 
sirahs: pure prose enriched occasionally by rhetorical embellish- 
ments. In them can be detected the injunctions and impressive 
proclamations of Allah to the faithful. 

It is in the Medinan siirahs that we find the Quran's con- 
textual affinity with biblical themes. We noted earlier parallels 
between a number of narratives and interpretations given in the 
Qur’in and in biblical texts. We also observed that a goodly 
number of these parallel Judaic sources. Only a few seem to show 
connection with Christian topics. The reason for this lies in the 
relative absence of Christian dwellers in Medina and its environs 
at the time of Muhammud’s leadership there. 

There are certain scholars,"” however, who believe that con- 
cepts and notions of Judeo-Christian religious themes were suf 
ficiently established in the principal cities of the Hijiz to enable 
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someone interested in them to acquire some sort of a frame of 
reference. But the historical record, which points to sharp resist 
ance to Muhammad's preachings, coupled with minimum con- 
versions to Islam of non-pagan tribesmen, does not uphold the 
theories of such scholars. 

Nevertheless, similarities in doctrinal and cultic concepts are 
too strong and numerous not to suggest some sort of affinity, 
most probably derived from oral sources close to Muhammad, 
like his wife Khadijah’s cousin Nawfal. Muhammad in his youth, 
long before he saw himself a prophet in the making, had occa 
sions to come in contact with Christians knowledgeable in the 
workings of their faith, like the monk Bahira, perhaps during his 
caravan journeys north into Syria where the Christian sects were 
numerous and the monks ready to discuss the principles of their 
beliefs with listeners. It would be farfetched, however, to accept 
the views of those who stare that Muhammad may have attended 
meetings in which a miscellany of missionaries representing 
Christian sects and other preachers recounted biblical topics and 
a mass of Judeo-Christian lore deriving not immediately from 
the Scriptures but from the post-canonical periphery—Aggada, 
Targum, Midrash of the Jews, and the apocryphal, patristic, homi- 
litical, and liturgical literature of the Christians. 


Affinity with the Scriptures 


It is interesting to observe here that during the first period of 
his mission when Muhammad took for granted the support of 
those already believing in the Scriptures, he saw no reason or 
need to scrutinize the obvious discrepancies between the revela- 
tions he received and those already recorded by Christians and 
Jews through earlier messengers. When the resistance of the Jews 
mounted during the Medinan period, and when Muhammad 
became disappointed for not being acknowledged by the “People 
‘ofthe Book” as a messenger in his own right after he had acknowl- 
edged the validity of their scriptures, he was impelled to defend his 
mission by distinguishing between the tne content of the Scrip- 
tures and what the Jews and Christians claimed them to be. 


94 + ISLAM 


‘A consequential development of this rejection of Muhammad 
by those with whom he displayed spiritual kinship was the Ara~ 
bization of Islam, While he did not renounce cultic rituals and 
rites already adopted, he did give them often a peculiarly Arabian 
orientation. Instead of Jerusalem, Mecca becomes the primary 
home of Islam and the Ka‘bah its most sacred shrine; Friday, 
not Saturday or Sunday becomes the equivalent of the Sabbath 
though officially it is not a day of rest; the faithful are called to 
prayer by the voice of the muezzin, not by bells, crumpets, or 
gongs; and Jesus, not Moses, becomes the second most important 
prophet. 

Having despaired of winning over the Jews he referred to the 
Christians as Jews who believed: Nasinah, or “Ansar Allah” (par 
tisans of Allah), hoping they would be less hostile to and more 
receptive of the message even though in the early years he had 
far less contact with them than he had with the Jews of Medina, 
Still he did not absolve the Christians of error when thematic or 
doctrinal conflict arose; they were accused also of having cor- 
rupted the Scriptures. 

The substance of the Prophets early utterances shows a 
broadly derivative and eclectic nature, which suggests that the 
frame and structure of the early sirahs may have consciously emu- 
lated Christian prototypes. It is not unlikely that later, when the 
Prophet in Medina faced the problems of legislating for an 
independent community predicated on entirely new norms and 
mores, Muhammad sought relevant prototypes, Facing new issues 
involving lav, cult, ritual, affairs of state and church, and the over- 
riding necessity for immediate and decisive action consonant 
with the exigencies of the moment, Muhammad may well have 
found in related precedents (ordained previously by the same 
deity to peoples so privileged) the supporting aids he needed to 
gain credence for his message. 

The fundamental similarity in the concepts of the Bible and 
the Qurin show not only the integral relationship and basic 
kinship of both, but reveal also the conscious identification of the 
Qur'in with God’ basic design that began on the day of cre- 
ation of the world and of Adam, and which shall continue until 


FOUNDATIONS OF ISLAM: THE QUR'AN «+ 95 


that day, the Day of Judgment, when the Lord’s unfoldment of 
history shall end. 

The Allah of the Qur’n is the Lord, Jehovah and God of the 
Bible. As He previously entered into personal relationships with 
those who formerly had believed in Him, so does He again estab- 
lish ties with those who seek Him out, even though it was nec- 
essary for Him to send the “reminder” once more. He is the one 
and same creator who governs the worlds and the affairs of men, 
His dependent creatures. As ruler of the universe He rules history; 
hence rewards and punishments are His way of settling accounts 
on a day of reckoning, when the dead are resurrected, body and 
soul together, to await that Last Day, the Judgment Day. 

While no man can question His will and while His acts are 
not always in accordance with our desires, He is still the com- 
passionate, most merciful and just, the one and only God. 

So far the Quran and Bible tally in their view of God; but 
there is an important difference: the God of Muhammad does 
not come to man in incarnate form. Therefore, there are no inter- 
mediaries between Him and man; no interceders either. Man's 
account is directly with his Lord. There is no reference to Him 
as “father"—He was not begotten nor does He beget, He is 
detached from the petty annoyances and worries of man. 

The concept of divine government reminds us of the Bible. 
All comes to pass by the decree of God. Notions of preordain- 
ment, or predestination or bondage of the will are likewise famil- 
iar, God both in the Bible and the Qur’n plays a determinative 
role in the unbelief of man, in lending substance to the idea that 
some beings are led astray with God’ knowledge, but not by His 
will. All is part of His great design for man and the world, which 
no one has the right to question. 

Muhammad's conception of his prophetic role is also familiar. 
The doctrine of revelation has both Semitic and Aryan ante- 
cedents, the schema may differ but the essence and purport 
are identical: Revelation is brought by an angel or a spirit, the 
chosen messenger speaks for God not himself when delivering 
the message, and as the Bible testifies, “The ego of the prophet 
disappears before the Higher ego (God).” The idea of the reve- 
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lation being a transcript of the original preserved in the highest 
heaven and constituting a rule of faith and a prescription for life 
are identical in the sacred texts of Christians, Jews, and Muslims. 

We see this close identity alo in the common usage of 
terminology referring to the process of worship. Terms like salah 
(prayer), sabbih (praise), tazakka (was purified), “abd (servant), 
mathal (parable), ign” (recite), maliikah (angels) are the same in 
Islam, Christianity, and Judaism. 

With language come ideas: what is meant by a prophet, a holy 
book, revelation, prayer, praise, angels, demons, heaven, and hell. 
‘These were known to Muhammad, mostly indirectly through 
various media, through poets, monks, hanifs, and traders from the 
Hijaz who alighted at Christian places of worship on caravan 
stops, and other such contacts. 


Muhammad's Logic 


Credit must be given also to the powers of logical thinking 
within a predetermined framework of reference but emanating 
from the genius of the Prophet himself, Once you accept the 
premise “there is no god but God" who is the sole creator and 
ruler of the destiny of man; who points out the path to life ever- 
lasting for those who acquit themselves on the day of reckoning, 
then the doctrinal and cultic route to salvation, with the excep- 
tion of detail, assumes a logical pattern. The religion of one God 
must per se resemble those that preceded it in accepting this 
premise. One God means one holy scripture, distortions and per- 
versions notwithstanding. If the Christian Bible and the Jewish 
Torah should contain material that does not conform to the logic 
of the Prophet's conception of revelation, then the Quen must 
serve as the final recension of God's testament. 

Aids to assist man in his quest for life everlasting are impor- 
tant not because Jews and Christians already had them, but 
because it is Gods desire that they should constitute an essen~ 
tial accompaniment of man on his journey to Him, Fasting was 
ordained for the believers in Medina after the Hijrah, and pre- 
sumably following Muhammad’: brief association with Judeo- 
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Christian cultic practices. Prayer likewise serves an important role, 
not because monks were observed to pray regularly, but because 
prayer according to a fixed and prescribed formula would serve 
a needed disciplinary role once the wild-spirited Bedouin was 
tamed for Allah and Islam. The promise of rewards was an induce- 
ment, the threat of Hell a deterrent; these too figured in 
Muhammad’: strategy for taming the pagan. The pilgrimage was 
to serve as a reminder of their common brotherhood; the dthe 
was to remind them of their obligations towards their less for- 
tunate brethren, The stress on the absolute unity of God was to 
provide no excuse for the new converts to associate any of their 
rejected idol deities with Allah, and thus to eliminate a source of 
disunity and its attending strife, the evils of which precipitated 
the prophethood of Muhammad, 


Codification 


The one hundred and fourteen siiks of the Qurin were 
revealed over a period of two decades. Many of the revelations 
were committed to memory upon their “descent.” Numerous 
sivahs, on the other hand, were recorded on various bits of parch~ 
ment, palm leaves, smooth stones, and similar objects. Being 
principally illiterate, the Prophet himself did no writing: he had 
entrusted most of what had been recorded to his aide, Zayd ibn 
Thabit. 

When Muhammad died there existed no singular codex of 
the sacred text. While the memorizers were numerous, no one 
of them, knew the whole. The revelations were scattered and were 
threatened with being lost. Oral transmission, moreover, was an 
unreliable method of preserving the Qur'an because it left the 
door open sometimes to deliberate, but often to inadvertent, 
alterations. Disputations over the substance of the sacred text 
obviously could not be permitted, and the need for a uniform 
codex was soon in evidence. 

Shortly after the death of Muhammad, his father-in-law suc- 
cessor Abu Bakr (632-634) was compelled to reconquer Arabia 
for Islam. In the fighting that ensued, a good number of the 
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Prophet's Companions, especially the huffiz (sing. hafiz: memo- 
rizer) among them, were killed. The short, but sanguinary, cam- 
paign in 633 against the false prophet or pretender Musaylimah 
also took its toll of the Companions. Abu Bakr was prevailed 
upon by "Umar, who later succeeded him as caliph (634-644), 
to undertake a formal codification of the Quran. 

Abu Bakr gave the twenty-two-year-old Zayd, aide to the 
Prophet, native of Medina where most of the revelations were to 
be found, the responsibility of codifying the revelations. Zayd 
proceeded to assemble the text from scattered sources but chiefly 
“from the breasts [memory] of men [the Companions]" as he put 
it, His efforts yielded the first assembled copy of the Qur'an, 
which he handed over to the caliph. Abu Bakr at his deathbed 
bequeathed the codex to his successor "Umar who later turned 
it over to his daughter Hafa, one of Muhammad’ widows. 

This first redaction of the sacred text of Islam had no canon- 
ical authority, and the format pursued in arranging the revela~ 
tions is not known. The Muslims had no access to it and not 
many could recite much of this official version from memory, 
Furthermore, serious quarrels soon erupted among the Muslim 
levies from the various districts of conquered lands over the true 
content of the Qurdn, owing to a number of interpretations 
made possible by lexical difficulties 

It was especially during a serious military engagement, the 
battle of Nehavand in 650-51, that Hudhayfh, commander of 
the Muslim forces, became acutely aware of the serious conse- 
quences such disputations over the content of the holy text could 
have for future campaigns. It was he who prevailed upon the 
caliph ‘Uthmiin (644-656) to produce one authoritative univer- 
sal version of the Quran. 

Once again the task was entrusted to Zayd. Assisted by a com- 
mission of three leading Qurayshites, Zayd assembled all available 
copies of the text and proceeded to dictate to the scribes the 
contents of the final redaction. The work was done in 657, 
twenty-five years after Muhammad's death, the year when the 
caliph pronounced the text the official codex for all Muslims. 
‘The main copy was kept in Medina while three others were sent 
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to the principal Muslim encampments at Basra and Kiifa in Iraq 
and Damascus in Syria. All other copies were ordered destroyed. 

Scholars have lamented the destruction of these non- 
authorized versions of the Qur'in, a grave loss in their eyes from 
the point of view of textual criticism. The version established by 
*Uthmin for all time is not complete according to certain critics 
who point to the fragmentary nature of some passages in support 
of their attestations. It is probable that a few detached pieces were 
left out of the final redaction when they had been a part of the 
earlier codex, It is not easy to prove, on the other hand, that Zayd 
willfully left out passages embarrassing to certain important 
converts once staunch opponents of Muhammad. Nor can we 
tell whether he had been encouraged by the first three caliphs 
involved in the redaction of the Qur'in to interpolate, 

It is quite possible that Zayd in assembling the revelations did 
not have access to all previous versions. There is also the pos- 
sibility of simple inadvertent clerical errors in the process of 
recording. Skeptics are of the opinion that Zayd prudently intro- 
duced some shght alterations to the wording of the revelations 
not readily detected. They have accused him also of permitting 
some “extras” to find their way into the official codex immedi- 
ately preceding the final revision. These extras are said to ante- 
date both the Hijrah and, in the view of the extremists, even the 
Meccan period of Muhammad's preachings. 

Since no devout Muslim would willfully attempt to tamper 
with the word of God, we must assume that, by and large, 
the final codex is a faithful reproduction of the earlier version, 
Critics generally agree that the redaction sponsored by the 
caliph ‘Uthmin contains none but genuine elements even though 
their arrangement is in disarray. 

The content was fixed, but additional problems engendered by 
the use of the Arabic alphabet remained. These merit some atten- 
tion if we are to appreciate the full range of the Quran's textual 
history.” There were many words which could be read in dif 
ferent ways and persons who chose could read into the text what 
they looked for. There were discrepancies not only in the reading 
‘of the script, but also in pronouncing it. 
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Dialectical license in grammatical forms, which had not then 
been restricted, posed an additional problem. The sense of the 
words may not have varied, but readings did, Eventually seven 
possible readings of the Qur’in became posible as a result of 
divergences, but with the passing of time they were reduced to 
two. When vowel signs, diacritical points, and other orthographic 
signs were invented to distinguish between similarly formed 
consonants, proper vocalization ensued and arbitrary conjecture 
on the part of the reader was virtually ended. 

Yet the correct recitation of the Qur’in was not necessarily 
enhanced thereby. This remains until today an art which even 
those most fluent in the Arabic language can not readily master, 
Recitation of the Quran, even today, is aided by a semi-musical 
modulation which differs from one school to another of those 
concerned with the study of the Qur’in 


Exegesis 


Owing to the numerous obscurities inherent to the Quran's 
formar, it was very soon after the death of Muhammad that certain 
individuals began to apply themselves to the task of interpreting 
these vague sections. Not all of those who set out on this impor 
tant undertaking were qualified or honorable in intent. Indeed, 
even Ibn ‘Abbi, a first cousin of the Prophet and the earliest of 
the exegetes, gave currency to a number of falsehoods; some of his 
students appear to have followed his example. He and his students 
were less concerned with the exegesis of individual words than 
with the exposition of the meaning of whole passages. 

With philology as a tool in later times, understanding the 
Qui'in was simplified, and when with the lapse of time knowl 
edge of the old language declined, more and more effort was 
expended on the explanation of vocables. Very few results of the 
hermeneutical efforts invested in the first wo centuries of the 
Hijrah survive. This was the period when not only the oppor 
tunists, but also philologists, grammarians, and even philosophers 
set themselves to the task of explaining the difficulties in the 
Quran. 
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One of the fullest and earliest of the important commentaries 
is Tabari’s (839-923), executed in thirty parts." This commentary 
contains elaborate data not only on canonical law but also on the 
circumstances of each revelation. While not all hopes were 
realized with this commentary, still in this conservatively faithful 
work we have the summation of all Quranic knowledge of the 
first three centuries following the death of Muhammad. 

Another well known commentary is the Kashshif of 
Zamakhshari®’ (1074-1144) which represents a more progressive 
tendency than Tabari’s, but is equally respectful of the Quranic 
text. Zamakhshari was an adherent of the Mu‘tazilite or ratio- 
nalistic school of philosophy and therefore less concerned with 
the accumulation of traditions than with the rational interpreta 
tion thereof, Zamakhshari delighted in uprooting traces favorable 
to determinism, anthropomorphism, intervention of the jinn, and 
in making distinctions between the essence and the attributes of 
God. Zamakhshari has been praised for his great insight and still 
greater subtlety but criticized for his aptness to read his own 
scholastic ideas into the Qurin. 

Fakhr-al-Din al-Razi (d. 1209) was an anti-Mu'tazilite who 
inserted his own literary dissertations, philosophic and juridic, 
in what resembles less an exegesis and more a series of mono- 
graphs. Still he was the last in the great line of exegetes. Later 
commentators like Baydiwi (d. 1286), who bequeathed us a 
most useful exegesis” even though it was but an abridgment of 
Zamakhshari’s work, al-Maballi (d. 1495), and al-Suyditi (d. 1505) 
continued the work of exegesis by producing their own versions. 

Numerous other commentaries have been written, some quite 
prodigious in size; Muslim and non-Muslim scholars disagree on 
their worth compared to earlier ones, yet they provide us with 
useful hints for a fuller understanding of the Qur’in. 


‘Translation 


Officially the Qur'an was not to be translated into other lan- 
‘guages because Allah declared to Muhammad: “We have revealed 
unto thee an Arabic Qur'an.” By this the faithful understood that 
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Arabic was to be the sole language of the Qurn, particularly 
because it is a copy of the archtype preserved in heaven. More- 
over, Arabic was the language in which the archangel Gabriel 
revealed the Quran to Muhammad and in which it was sub- 
sequently to be preserved. So for centuries the faithful, regardless 
of their native tongue, were taught to recite their Quran in 
Arabic. 

Unauthorized translations have since come into being in forty- 
three different languages including the interlinear free translations 
by Muslims into their respective native languages—Persian, 
Chinese, Urdu, Javanese, Maratti, Bengali” are among the few. 
The earliest translation was done into Latin by Peter the 
Venerable, Abbot of Cluny ca. 1141. The ‘ulama’ (ulema) officially 
accepted a Turkish rendition following the subordination of Islam 
to laicism with the birth of the republic in the 1920s, and in 
more recent times have managed to tolerate an English transla- 
tion, that of Muhammad Marmaduke Pickthall, but under the 
tide “The Meaning of the Glorious Koran!’ Since then there 
have been a number of direct literal translations and even one 
(Dawood’) with rearranged siinahs, 

‘The earliest unauthorized English translation was from the 
French of Sieur Du Ryer, But perhaps the most highly regarded 
for a time was the extremely paraphrastic rendition of Gorge Sale 
(1734), Rodwell’s translation (1861) represented a brave attempt 
to give the revelations in chronological order. Palmer wisely 
chose to retain the traditional arrangement in his translation 
(1880). Since then we have had translations by Bell (1937-39); 
Arberry (1955); Yisuf Ali (1983), which possesses a considerable 
amount of explanations; and Thomas Irving (1985), which has 
marginal notations to guide the reader in locating a topic. 

The more recent translations attempt a critical rearrangement 
of the siinais and are more abreast of modern scholarship. 
None, however, are entirely faithful to the letter of the original 
because of certain idiosyncrasies of the Arabic language which 
the most literate of Arab philologists can not always render with 
exactitude. 
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But the need for proper understanding of the holy word of 
‘Allah required meticulous and careful scudy. All relevant tools— 
philology, grammur, lexicography—were enlisted in the service of 
hermeneutics. The faithful m the succeeding centuries acquired, 
a a consequence, 2 whole body of literature bearing on the 
sacred text. There are books on the spelling and the nght pro- 
nunciation, on the beauty of its language, its verses, words, letters, 

ing not only to philological but also to historical disei- 

Indeed, Arabic philology came into being as the hand- 
maiden of the Qur’inic text. being intimately connected with its 
Fecitation and exegesis 

“To exhibit the importance of the sacred book for the whole 
menul life of the Moslems would be simply to unite the history 
of that life itself)" wrote the eminent German scholar Theodore 
Niéldeke. “The unbounded reverence of the Moslems for the 
Qui’in reaches its climax in the dogma that this book, as the 
divine word, i.¢., thought, is immanent in God, and consequently 
eternal and uncrested” 

All Muslims with the exception of the Mu'tazilah accepted 
the dogma of #jéz al-Qur'dn (uncreatedness of the Qur’in). No 
combination of man or supernatural forces can reproduce a 
fragment thereof, as it is a work existing from all eternity and 


‘This dogma of the uncreatedness of the Qur’in may have been 
influenced by Christian sources. Some Muslim theologians did 
indeed protest against it, particularly when the rationalist school 
in Islam was strong during the caliphate of al-Ma'min (813-833), 
who was one of them. But the strong distinctions and sophisms 
propagated by Mu'tazilite theologians failed to override the view 
that came to prevail. 
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The Fundamentals of Islam: 
Beliefs 


MUSUM THEOLOGIANS have postulated that Islam the faith is 
anchored in two fundamental conceptions: Tman (expression of 
faith) and ihsdn (right-doing). When iman and ihisin are buttressed 
by manifest acts of worship, ‘hada, the essentials of the religion 
of submission to Allah are enunciated, 


The “Shahadah” 


The one prerequisite for becoming a Muslim is to profess the 
shahadah (open testimony): la ilaha illa T-Lah [Allah] (“there is no 
god but God”) with the essential concomitant that God is the 
sole and unassisted author of creaton.' This holds validity not 
only for Islam, but also for all similarly revealed religions. 

The open profession of belief in one God “who begotteth not 
nor was begotten” is accompanied by the second important pro- 
nouncement in the shahade ‘wa Muhammadan rasiilu I-Lah" 
(“and Muhammad is the messenger of God"). By uttering the 
first part of the shahddah one becomes a muslim, submitter to 
God; but when he pronounces the second part of the same, he 
becomes a Muslim, an adherent to the religion of Islam, The 
shahddah is the most frequently recited testimony in the daily life 
of the faithful. 
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To be a practicing Muslim, the adherent is obligated co 
acknowledge and apply the two basic fundamentals: Beliefs and 
‘Acts, Both are absolutely necessary for the establishment of one’s 
faith as a Muslim, In partaking of Islam the believer acknow!- 
edges his dependence on God, his creator, sustainer and guide, 
and his solidarity with fellow believers. 

By a combination of will and design inspired by an uncom- 
promising belief in Allah, Muhammad succeeded in reducing the 
essence of the doctrine and cultus that gave form and expression 
to Islam to the believer’ level of comprehension and credibility. 
He inculcated his followers with the will to abide by the ordi- 
ances and injunctions of Allah and molded out of their profes~ 
sion of faith a community unified by belief in Allah and cohering 
through the common observance of prescribed acts of devotion, 
He preached complete submission, islam, to Allah. 


“Al-Islam” 


“Al-Iskim” signifies the total submission to the will of God. 
The religion took on the title of “Islam” because Allah decteed 
it in the Qur'in: 

Lo the religion with Allah is al-Islim (the Surrender) to His 
will and guidance? 


He who professes adherence to the faith is a “Muslim” 
(Submitter). 


He hath named you Muslimin (Muslims)... of old time 
and in this (Scripture) that the messenger may be a witness 
against you, and that ye may be witnesses against mankind.” 


Referring to a Muslim as “Mohammedan” is the result of a 
false analogy with “Christian,” a worshiper of Christ. Muslims do 
not worship Muhammad as Christians worship Christ. Indeed, in 
Islamic doctrine the worship of anyone other than God is shirk, 
‘or association in worship, and constitutes the major unpardon- 
able sin, kabirah. 
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Since Allah prescribed the religion of Islam for the Arabs 
through His messenger Muhammad, Islam becomes a divinely 
revealed religion like Judaism and Christianity. It is the same reli~ 
gion which Allah had previously revealed unto Abraham, who is 
considered the “first Muslim” after Adam. 


He hath revealed unto thee (Muhammad) the Scripture 
with truth confirming that which was (revealed) before it, even 
as He revealed the Torah and the Gospel.* 

We gave it unto Abraham against his folk... And We 
bestowed upon him Isaac and Jacob; each of them We guided, 
and Noah did We guide aforetime; and of his seed (We guided) 
David and Solomon and Job and Joseph and Moses and Aaron 

.. And Zacharia and John and Jesus and Elias. Each one (of 
them) was of the righteous . . . and We chose them and guided 
them unto a straight path... Those are they unto whom We 
gave the Scripture and command and prophethood. But if 
these disbelieve therein, then indeed We shall entrust it to a 
people who will not be disbelievers therein.’ 


The official view of Islam, as derived from the Quranic verse 
“But if these disbelieve therein” is that Jews and Christians erred 
in their interpretation of Allah's Scripture, making it necessary for 
Allah to send “the Reminder.” 

Muhammad's mission was thus foreordained on two counts: 
first, to set straight the tenets of the Scriptures; and second, to 
bring the true Scripture to the Arabs, descendants of Abraham, 
the first Muslim, but who were not aware of Allah’s command 
to their forefather. 

In another respect, Muhammad's role was to fulfill the mission 
of his predecessors among the prophets and to eliminate the devi- 
ations that had set in. The aim of his own mission was not to 
replace but rather to complement the mission of his predeces- 
sors, With this understanding of his mission, Muhammad called 
upon Christians and Jews to recognize his prophetic role and 
to accord him the consideration and respect accorded his 
predecessors. 
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Say; © people of the Scripture! Come to an agreement 
between us and you: that we shall worship none but Allah, 
and that we shall ascribe no partner unto Him, and that none 
of us shall take others for lords beside Allah.* 


Unlike his predecessors who had forecast the advent of suc- 
cessors, Muhammad considered himself the last officially com- 
missioned by God, the “Seal” (khatimah) even though, like them, 
he had served to bring “the Reminder.” 


Lo! it is naught but a Reminder to (his) creatures, And they 
measure not the power of Allah its true measure when they say: 
Allah hath naught revealed unto a human being, Say (unto the 
Jews who speak thus): Who revealed the Book which Moses 
brought, a light and guidance for mankind, which ye have put 
on parchments which ye show, but ye hide much (thereof), and 
by which ye were taught that which ye knew not yourselves nor 
(did) your fathers (know it)? Say: Allah. Then leave them to their 
play of cavilling, And this is a blessed Scripture which We have 
revealed, confirming that which (was revealed) before it, that 
thou mayst warn the Mother of Villages’ and those around . . .* 


The fact that Muhammad had not chosen a title for the 
message he was preaching until after the conquest of Mecca in 
631 is significant. It is quite possible to see in this delay of over 
a decade some consideration of the extent to which he identi- 
fied the basic tenets of the religion he preached with those he 
formally acknowledged to be divinely ordained. Indeed, it is 
commonly accepted by scholars that the verse imparting title to 
the faith he preached in his prophetic career is the very last in 
order of descent. It was during his “Farewell Pilgrimage” to 
Mecca and specifically his last formal address to the faithful at 
“Arafat, when all Arabia had embraced Islam, that Allah spoke to 
Muhammad for the last time: 


This day are those who disbelieve in despair of (ever 
harming) your religion; so fear them not, fear Me! This day 
have I perfected your religion for you and completed My favor 
unto you, and have chosen for you as religion AL-ISLAM.” 
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A most crucial point in Islamic doctrine is the stress on Allah's 
absolute oneness. The Quran is replete with the seriousness of the 
consequences awaiting those who ascribe any other entity to Allah. 


He unto Whom belongeth the sovereignty of the heavens 
and the earth, He hath chosen no son nor hath He any partner 
in the sovereignty.” 


The orthodox Muslim (Sunni) conception of God may be 
summed up as follows: God is one; He has no partners; Singular 
without any like Him; Uniform, having no contrary; Separate, 
having no equal; Ancient, having no first; External, having no 
beginning: Everlasting, having no end; Ever-existing, without 
termination; Perpetual and constant, with neither interruption 
nor ending; Ever qualified with the attributes of supreme great- 
ness; nor is He bound to be determined by lapse of ages or times. 
He is both the Alpha and the Omega, the Manifest and the 
Hidden. He is real." 

He is omnipresent, too exalted to be contained in any one 
place and too holy to be determined by time; for He existed 
before He created time and place, and He is now as he always 
existed, There is nothing like Him in His essence nor is there of 
His essence in any other besides Him. His holiness makes Him 
impervious to change and He is beyond contingencies. But He 
abides through all generations with His glorious attributes, free 
from all imperfection. 

While Muslim theology takes pains to describe what God is, 
it conversely specifies what God és not: 


God is not a formed body; nor a measurable substance; 
neither does He resemble bodies, either in their being meas- 
urable or divisible. Neither is he a substance, nor do substances 
exist in Him, neither is he an accidental form, nor do acci- 
dentals exist in him. 


Allah in His essence is one, as He is in His attributes and acts; 
He is the all-mighty, judge of the universe and master of the Day 
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of Judgment. He knows, sees, and hears everything. He is the 
creator of heaven and earth, of life and death. His knowledge is 
perfect, His will is beyond challenge, and His power is irresistible. 
All these qualities are manifest in His creation. While everything 
needs Him, He depends only upon things originated by Him. 
Allah is not identifiable with man, with whom His only con- 
nection is the fact He created him. All that which Allah created 
will return unto Him. 

‘The principal elements of worship in Islam entail belief in 
God, His angels, scriptures revealed to believers in Him, the mes- 
sengers, destiny (gadar), and the Day of Judgment. Recognition 
of God jis the supreme manifestation of faith; indeed, over 90 
percent of Muslim theology is concerned with Allah as the one 
real God who is indivisible in nature. 


Say! He is Allah, the one! Allah the eternally besought of 
all! He begotteth not nor was begotten. And like unto Him 
there is none!”"* 


The role of God as creator is heavily emphasized: 


Lo! your Lord is Allah Who created the heavens and the 
earth in six days, then mounted He the Throne. He covereth 
the night with the day, which is in haste co follow it, and hath 
made the sun and the moon and the stars subservient by His 
command. His verily is all creation and commandment. 
Blessed be Allah, the Lord of the Worlds!'* 

He hath created the heavens and the earth with truth, High 
be He exalted above all that they associate (with Him). 

He hath created man from a drop of fluid, yet behold! he 
is an open opponent. 

And the cattle hath He created, whence ye have warm 
clothing and uses, and whereof ye eat; 

And wherein is beauty for you, when ye bring them home, 
and when ye take them out to pasture. 

‘And they bear your loads for you into a land ye could not 
reach save with great trouble to yourselves. Lo! your Lord is 
Full of Pity, Merciful_ 


=< 
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And horses and mules and asses (hath He created) that ye 
muy ride them, and for ornament. And He createth that which 
ye know not. 

And Allah’ is the direction of the way, and some (roads) 
go not straight. And had He willed He would have led you 
all aright. 

He it is Who sendeth down water from the sky, whence ye 
have drink, and whence are trees on which ye send your beasts 
to pasture, 

Therewith He causeth crops to grow for you, and the olive 
and the date-palm and grapes and all kinds of fruit, Lo! herein 
is indeed a portent for people who reflect. 

And he hath constrained the night and the day and the sun 
and the moon to be of service unto you, and the stars are 
made subservient by His command. Lo! herein indeed are por- 
tents for people who have sense.'* 


The omniscience of Allah is equally emphasized: 


He is the Knower of the invisible and the visible, the Great, 
the High Exalted." 

And with Him are the keys of the invisible. None but He 
knoweth them. And He knoweth what is in the land and the 
sea, Not a leaf falleth but He knoweth it, not a grain amid 
the darkness of the earth, naught of wet or dry but (it is noted) 
in a clear record.” 


The soverciguty of Allah is related to His omnipotence, and both 
are conceived of in equal terms: 


Say: O Allah! Owner of Sovereignty! Thou givest sover- 
cignty unto whom Thou wilt, and Thou withdrawest sover- 
eignty from whom Thou wilt. Thou exaltest whom Thou wilt 
and Thou abasest whom Thou wilt. In Thy hand is the good. 
Lo! Thou art Able to do all things. 

Thou causest the night to pass into the day, and Thou 
causest the day to pass into the night. And Thou bringest forth 
the living from the dead, and Thou bringest forth the dead 
from the living. And Thou givest sustenance to whom Thou 
choosest, without stint.” 
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His attributes distinguish Him from His creatures. These Attrib 
tutes of Allah are clearly distinguished from His essence; they too 
are adumbrated in the Qurin: 


Allah’ are the fairest names, Invoke Him by them. And 
leave the company of those who blaspheme His names. They 
will be requited what they do."* 


According to the renowned theologian al-Ghazili,"” Allah has 
ninety-nine beautiful names (al-asma’ al-husna); these are fre~ 
quently repeated by the faithful whose “rosary” consists of a like 
number of beads, but often reduced to thirty-three for conven- 
ience of recitation. The attributes most pronouncedly stressed are 
Allah’s might and majesty: 


He is Allah, than whom there is no other God, the Sover- 
eign Lord, the Holy One, Peace, the Keeper of Faith, the 
Guardian, the Majestic, the Compeller, the Superb, Glorified 
be Allah from all that they ascribe as partner (unto Him). 

He is Allah, the Creator, the Shaper out of naught, the Fash- 
ioner. His are the most beautiful names. All that is in the 
heavens and the earth glorifieth Him, and He is the Mighty, 
the Wise.” 


Allah’ omnipotence is mitigated and tempered with justice 
because He is equitable. He has complete knowledge of every 
good deed of man however insignificant, and Allah will take cog- 
nizance of it on the day of reckoning. Being transcendent does 
not preclude Allah’s consciousness of all that takes place and He 
will not suffer the smallest injustice to befall anyone"... and they 
will not be wronged even the hair upon a datestone.”" 

God rewards and punishes, yet He is also the Merciful, Guardian 
‘of His servants, Defender of the orphan, Guide of the wrong- 
doer, Liberator from pain, Friend of the poor, generous and 
ready-to-forgive Master. 


And, O my people! Ask forgiveness of your Lord, then turn 
unto Him repentant; He will cause the sky to rain abundance 
‘on you and will add unto you strength to your strength. Turn 
not away, guilty! 
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God is the Merciful (al-Rahmin) and the compassionate (al- 
Rahim); these are basic to His attributes, as attests the Quran in 
every siiah, He is forgiving and reassuring to the sinner who 
repents; and although God can overtake with His punishment 
anyone He wishes, His mercy “encompasses everything” because 
He Himself has commanded that mercy shall be an unbreakable 
law. “Merey is a pillar of Islam and an attribute of God.” 

God makes Himself known to men through (1) scriptures and 
(2) prophets. As He had given to the Jews the Law (Tawnit) 
(Torah) and to the Christians the Gospel (Injil) so He revealed 
to Muhammad the Qur'in. Each time a revelation is made, God 
sends it with a messenger, apostle or prophet to each people, He 
started the process with Abraham and ended it with Muhammad. 

Muhanunad’s task was to remind men of Allah’s decrees. When 
he met opposition, he was compelled to turn warner, and ulti- 
mately teacher, guide, and ruler, though he had been commis- 
sioned at first as messenger. When through the exercise of his 
natural faculties Muhammad convinced very few of his fellow 
Meceans, he announced the doctrine of God's election. 


Cosmology 


Allah created the world in six days. Everything therein is the 
work of Allah. Beside Himself there are only two other uncre- 
ated items: (1) the prototype of the Qur'an, “mother of the Book” 
which was transcribed on a “preserved tablet™ (awh mahfiiz)™* and 
(2) the throne (kursi) upon which Allah is seated in the Seventh 
Heaven surrounded by angels, pure, sexless beings, some of whom 
bear the throne while others are engaged in praising Him 
continually. 

Angels also serve as His messengers who are sent to fight with 
the believers against the heathen. Some of them are guardian 
angels of man accompanying him constantly at close range to 
watch over his deeds and keep a record thereof to be produced 
on the day of reckoning. Other angels are watchmen of 
hell, whose duty it is to usher in the condemned and make 
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sure they do not escape. There are other types, like the “mediate 
being” between Allah and man, referred to as the “word” (amr) 
from which derives the “spirit” (rili) or “holy spirit” (rit alqudus). 
Another manifestation of Allah to the believers only is the 
“glory” (sakinal). 

Allah creates each new life by breathing into it a soul. Hence 
man consists of both soul and body. This duality is maintained, 
even unto death and resurrection. Every man according to 
Muslim belief is possessed with a good and bad impulse. The fall 
of Adam was the work of Iblis, one of the jinn, Adam by his fall 
lost the grace of God, which was restored to him only by the 
gracious choice of God. 

Men are separated from the angels by the jinn, male and 
female, inhabitants of the desert, created from smokeless fire 
Before Muhammad’ time they used to roam the heavens spying; 
but in the time of the Prophet they could learn no more of its 
secrets. Indeed, some of the jinn were converted by his teachings. 

Lowest of creation in Allah’s estate is the devil (Shaytén) or 
Satan, who at one time was himself an angel but expelled 
from heaven for refusing to bow to Adam and the Lord’ 
command. 


The “Commandments” 


Since what we term “commandments” is not specifically 
spelled out in any one document, we must learn of the do's and 
don's of Islam only through perusing the contents of the Qur'in 
From this we can adduce the following injunctions: 

1. Acknowledging there is no god whatsoever but God— 
“Thy Lord hath decreed, that ye worship none save Him . 

2. Honoring and respecting parents— 
“And lower unto them the wing of submission through mercy, 
and say: My Lord! Have mercy on them both as they did care 
for me when I was little” 

3. Respecting the rights of other— 
“Give the kinsman his due. and the needy, and the wayfarer. .. 
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But if thou turn away from them, secking mercy from the 
Lord, for which thou hopest, then speak unto them a reasonable 
word.” 

4. Being generous but not a squanderer— 

-squander not (thy wealth) in wantonness. Lo! the squan- 

derers were ever brothers of the devil, and the devil was ever 
an ingrate to his Lord. 
“And let not thy hand be chained to thy neck nor open it with 
4 complete opening, lest thou sit down rebuked, denuded. Lo! 
thy Lord enlargeth the provision for whom He will, and strait 
eneth (it for whom He will).” 

5. Avoiding killing except for justifiable cause— 

“Slay not the life which Allah hath forbidden save with right. 
Whoso is slain wrongfully, We have given power unto his heir, 
but let him not commit excess slaying” 

6. Committing not adulteryp— 

“And come not near unto adultery. Lo! it is an abomination and 
an evil way.” 

7. Safeguarding the possessions of orphans— 

“Come not near the wealth of the orphan save with that which 
is better till he come to strength; and keep the covenant. Lo! of 
the covenant it will be asked.” 

8. Dealing justly and equitablyp— 

“Fill the measure when ye measure, and weigh with a right 
balance; that is meet, and better in the end.” 

9. Being pure of heart and mind— 

Your Lord is best aware of what is in your minds, If ye are right- 
cous, then lo! He was ever Forgiving unto those who turn (unto 
Him)" 

10. Being humble and unpretentious— 

“And walk not in the earth exultant. Lo! thou canst not rend 
the earth, nor canst thou stretch to the height of the hills . . . 
and follow not that whereof thou hast no knowledge. Lo! the 
hearing and the sight and the heart—of each of these it will be 
asked.” 
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And generally the Qur’in enjoins Muslims to avoid “The evil 
of all that is hateful in the sight of thy Lord?” It also stresses that 
“This is (part) of that wisdom wherewith thy Lord hath inspired 
thee (O Muhammad): 


Eschatology 


The Islamic belief in the hereafter is traceable to the earlier 
siiahs of the Quran. The Resurrection, Last Judgment, Paradise, 
and Hell are all described. 

At death the body again turns to earth while the soul sinks 
to a state of sleep or unconsciousness. At a time unknown to all 
but Allah and decreed by Him as “the Hour” (al-Sa‘ah) or the 
“Day of Resurrection” (Yawm al-Qiymah), and the “Day of Judg- 
ment” (Yawm al-Din), an angel of the Lord will sound the clarion. 
At this moment the earth will be rent asunder and the body will 
issue forth to rejoin its soul. A period of protracted waiting will 
follow. Allah will then appear on His throne surrounded by the 
angels. The Qurin is replete with descriptions of that day: 


A day on which no soul hath power at all for any (other) 

soul. The (absolute) command on that day is Allah's” 

The day when the Trumpet is blown. On that day We 
assemble the guilty white-eyed (with terror).” 

And when the trumpet shall sound one blast 

And the earth with the mountains shall be lifted up and 
crushed with one crash, 

Then on that day will the Event befall. 

And the heaven will split asunder, for that day it will be frail. 

‘And the angels will be on the sides thereof, and eight will 
uphold the Throne of their Lord that day above them. 

On that day ye will be exposed; not a secret of you will 
be hidden.” 

The object of the Resurrection is to judge the deeds of men 
for the purpose of rewarding the faithful and punishing the guilty. 
Not only mankind but also the jinn and irrational animals will 
be judged. 
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Judgment does not immediately follow the Resurrection, 
Mankind resurrected must wait a long time during which period 
anxiety and suspicion will torment those in doubt. Men will 
resort to their respective prophets for intercession that they may 
be redeemed from the painful situation and be called upon for 
trial, 


On that Day no intercession availeth save (that of) him 
unto whom the Beneficent hath given leave and whoso He 
accepteth.”” 

(On that day) neither the riches nor the progeny of those 
who disbelieve will aught avail them with Allah, They will be 
fuel for fire.” 


At the given time the great book in which the deeds of 
mankind have been recorded will be opened and a list of each 
one’s deeds will be given, to the good in his right hand and co 
the evil, in his left. 


And the Book is placed, and thou seest the guilty fearful 
of that which is therein, and they say: What kind of a book is 
this that leaveth not a small thing nor a great thing but hath 
counted it! And they find all thar they did confronting them, 
and thy Lord wrongeth no one.” 


A balance will be present to weigh the deeds of all, and sen- 
tence will be passed depending on how the scales are tipped. He 
whose balance is laden with good works will be saved; he whose 
balance is light will be condemned, 


Thou seest the wrong-doers fearful of that which they have 
earned, and it will surely befall chem...” 


There will follow a period of mutual retaliation when those 
who were made to suffer unjustly will have satisfaction. The 
injurer will be made to yield a measure of his good works to the 
injured proportionate to the injury. This could spell the differ- 
ence between Hell and Paradise. 

Brutes will be made to pay the penalty for cruelty, Then 
God will command that they be turned into dust. The wicked, 
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however, are destined to protracted suffering in Hell where they 
will cry out “would that we were also turned to dust.” 

When the trial is over those destined to Hell or Paradise will 
be made to pass over a narrow bridge to their respective destina- 
tions. The bridge is so fashioned that the favored will cross with 
ease and facility while the condemned will tumble off into Hell. 

As for the idolators, the jinn will testify against them and they 
will be condemned to eternal damnation. But those who had 
embraced the revelations of Allah, even if they had sinned, will 
spend a term in Hell proportionate to their sins. They will be 
delivered therefrom upon expiating their sins by the right amount 
of punishment. The Sunni Muslim, however, insists that no infidel 
who denied the existence of God or any person who did not 
believe in the unity of God shall ever be redeemed. While, on 
the other hand, no one who acknowledged the existence and 
unity of God will be made to suffer eternal fire. 

The Qur'in goes into considerable detail to portray the nature 
of punishments and rewards, The righteous will gain eternal peace 
and joy in the garden of Allah, studded with trees, flowing water, 
and all the niceties of earthly dwelling which the desert Arabian 
considered the chief attractions of an ideal paradise. 


And hath awarded them for all that they endured, a Garden 
and silk attire: 

Reclining therein upon couches, they will find there 
neither (heat of) a sun nor bitter cold. 

The shade thereof is close upon them and the clustered 
fruits thereof bow down. 

Goblets of silver are brought round for them, and beakers 
(as) of glass 

There serve them youths of everlasting youth, whom, when 
thou seest, thou wouldst take for scattered pearls. 

Their raiment will be fine green silk and gold embroidery. 
Bracelets of silver will they wear. Their Lord will slake their 
thirst with a pure drink. 

(And it will be said unto them): Lo! this is a reward for 
you. Your endeavour (upon earth) hath found acceptance.™ 
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The wicked condemned to eternal damnation will be cast into 
the fiery ditch Jahannam (Hell) where pains of body and soul are 
united, 


They will abide therein for ages. 

‘Therein taste they neither coolness nor (any) drink 

Save boiling water and a paralysing cold: 

Rewards proportioned (to their evil deeds). 

So taste (of that which ye have earned). No increase do We 
give you save of torment.” 


The rewards of Paradise and punishments of Hell vary in 
degree, depending on earned merits or demerits, Yet as seen in 
the verses of the Quin, if taken literally, both types of rewards 
are depicted in sensual and material terms with body and soul 
together being subjected to them. 

Still there is a greater joy than those expressed in mundane 
terms; indeed, the greatest joy of all to the happiest soul is to 
“.. see the face of his Lord, night and morning, a felicity which 
will surpass all the pleasures of the body, as the ocean surpasses 
a drop of sweat.” 

Rewards will exceed the measure of man’s good deeds, but 
punishment will be in proportion to his evil work. 


For those who do good is the best (reward) and more 
(thereto), Neither dust nor ignominy cometh near their faces. 
Such are rightful owners of the Garden; they will abide therein, 

And those who carn ill deeds, (for them) requital of each 
ill deed by the like thereof; and ignominy overtaketh them— 
‘They have no protector from Allah—as if their faces had been 
covered with a cloak of darkest night. Such are rightful owners 
of the Fire; they will abide therein.” 


‘The type of sin a Muslim may commit is defined in the 
Qur'an in terms of the judgment to be passed thereon. The great- 
est sin, known as the kubiral, which earns the perpetrator eternal 
fire, is committed by those who associate others with God in the 
worship of Him. 
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Lo! Allah forgiveth not that a partner should be ascribed 
unto Him. He forgiveth (all) save that to whom He will. 
Whoso ascribeth partners to Allah, he hath indeed invented a 
tremendous sin.” 

. .. We shall expose them to the Fire. As often as their skins 
are consumed We shall exchange them for fresh skins that they 
may taste the torment..." 


Another major sin is causing the death of an innocent being. 
“The guerdon of an ill-deed is an ill the like thereof... "” 

The category of lesser offenses (saghd') cover all other types 
of sinning, While the sinahs of the Qur'in do not definitely 
specify, a number of them assert that Allah in His omnipotence 
can deliver the damned if He so wills; other revelations seem to 
imply that, for Muslims, hell is only temporary. 


If Allah aflicteth thee with some hurt, there is none who 
can remove it save Him; and if He desireth good for thee, there 
is none who can repel His bounty. He striketh with it whom 
He will of his bondmen, He is the Forgiving, the Merciful.” 


Predetermination and Free Will 


The question of the “bondage of the will” or “free will” pre- 
occupied Muslim theologians as it had their Christian counter- 
parts, By and large all Muslim sects do not agree on this crucial 
element of Islamic dogma. The one important principle of agree- 
ment held by all, however, is that Allah in His divine justice allows 
man the freedom of those actions upon which he will be judged. 
From this point of view man does possess free will. The notion 
that man is totally dependent in all aspects of belief and deeds 
on God as the author of virtues and vices, crimes and punish- 
ments is beginning to be discarded by recent Muslim theologians. 
‘The modernists among them have reverted to the idea of placing 
responsibility for man’s actions upon man’s own conscience. 
The path to Allah is open to everyone, even the wrongdoers 
should they seek to tread it. Allah grants all of His creatures the 
powers to do good deeds and shun evil. He welcomes the one 


120 + ISLAM 


who secks Him on his journey to Him even though the under- 
ling may commit some mistakes along the way, Man will earn 
his rewards on the basis of his faith and good deeds because of 
God’ mercy and benevolence, The one who does not occupy 
himself with good deeds will be left alone. God may not stretch 
His arm towards him, but at the same time He will not be the 
one who puts him on the evil path. 

Certain authorities consider belief in predestination a pillar 
of the faith, The Qur'an appears to lend credence to this concept 
in the verses: 


All things have been created after a fixed decree..." 
No soul can ever die except by Allah’s leave and at a term 
appointed... 
‘Thy God hath created and balanced all things, and hath 
fixed their destinies and guided them, . 
Say: Naught befalleth us save that which Allah hath decreed 
for us... 
nor is there anything not provided beforehand by us or 
which We send down, otherwise than, according to a fore- 
known decree." 
. He hath created everything and hath meted out for it 
a measure,” 


The sayings of the Prophet are replete with his insistence on 
God's role as preordainer and determiner of all that takes place. 
On one occasion Muhammad told his listeners that God had said 
to him: "I have created this family for Hell; and their actions will 
be like unto those of the people of Hell."To Adam God had said 
the opposite: “I have created this family for Paradise, and their 
actions will be like unto those of the people of Paradise.” But 
the servant of God from the Muslim theological point of view 
will have control over his actions from the time of birth until his 
death. "When God createth His servant for Paradise, his actions 
will be deserving of it, until he dies [sic] when he will enter 
therein; and when God createth one for the fire, his actions will 
be like thase of the people of Hell, ‘tl [sic] he dies, when he will 


a 


enter therein! 
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The tendency of the Bedouin Arab to allow his “predeter- 
mined role” to come in the way of the fulfillment of his moral 
and religious obligations as a convert to Islam was curbed by the 
Prophet. Muhammad insisted chat the righteous will do good 
‘works and obey the word of God, while the wicked will perform 
evil deeds. 


To him who giveth alms and feareth God, and yields assent to 
the excellent creed, to him We will make easy the path to 
happiness, But to him who is worldly, and is indifferent, and 
who does not believe in the excellent creed, to him We will 
make easy the path to misery. 


According to the sayings of Muhammad: “The first thing 
which God created was a (divine) pen, and He said to it, “Write’; 
it said, “What shall 1 write?’ And God said: ‘Write down the fate 
of every individual thing to be created’ and accordingly the pen 
wrote all that was, and that will be, to eternity” 

When pressed, Muhammad stated: “God hath predestined five 
things to his servants: their duration of life, their actions, their 
dwelling places, their travels, and their portions.” 

To the debates and inquiries aroused by belief in predestina- 
tion, Muhammad would answer with the injunction to his fol- 
lowers: “Your forefathers were undone through debating about 
fate and destiny. 1 conjure you not to argue on those points.” 

The official orthodox view concerning the essence of the doc- 
trine of predestination is summed up in the statement: 


A Muslim should believe in his heart, and confess with his 
tongue, that the most exalted God hath decreed all things; so 
that nothing can happen in the world, whether it respects the 
conditions and operations of things, or good or evil, or obe- 
dience or disobedience, or sickness or health, or riches or 
poverty, or life or death, which is not contained in the written 
tablet of the decrees of God. But God hath so decreed, good 
works, obedience and faith, that He ordains and wills them, 
that they may be under His decree, His salutary direction, His 
good pleasure and command. On the other hand, God hath 
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decreed and does ordain and determine evil, disobedience and 
infidelity; yet without His salutary direction, good pleasure and 
command; but only by way of temptation and trial. Whoso- 
ever shall say, that God hath not indignation against evil and 
unbelief, he is certainly an infidel." 


The apparent contradictions ensuing from belief in predesti- 
nation have posed as much a psychological problem for the 
believing Muslim as they have for the devout Christian, Muslim 
theologians have attempted to resolve such a contradiction by the 
explanation that man is not acquainted in this life with anything 
of what God has predestined for him. The lack of this knowl- 
edge, it is argued, allows him personal freedom of choice and 
action, which are in no way affected by his ignorance, and which 
ought not interfere in his fulfilling the normal obligations attend- 
ing his belief, Bondage of the will in such a situation is not 
recognized. From this point of view the Muslim is free to act 
to make an intelligent choice, the choice of the agent, a choice 
plainly in contrast with the mechanical determination governing 
the physical world. 

If what God has willed for man is concealed from him, 
the will of God is made manifest to him periodically through 
messengers, God’s prophets, who familiarize man with duties to 
perform and injunctions to respect, so no act of disobedience can 
be justified on the plea of ignorance of what man is supposed to 
do or not to do, or the pretext that he was actuated to disobey 
‘or to sin by divine decree, Man is not cognizant of what he was 
predestined to do until the act is committed, by his own choice 
and free will, of which he is quite conscious. It is then and only 
then that he realizes that the act committed was preordained. 
By such an argument faith in divine predestination can neither 
require denial of human consciousness of freedom of will nor 
eliminate the factor of individual responsibility from human 
conduct. 

Man's ignorance of his fate is deliberately presaged by God. 
If he knew from the beginning of his consciousness that he was 
doomed to perdition, he might naturally make no effort to resist 
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his destiny ot to attempt progress; or seeing that he was predes- 
tined to salvation, he might not attempt to earn it. By having no 
foreknowledge of his destiny, man’s duty would be to adhere to 
the law ordained by God and revealed unto man by His prophets, 
‘Man’ intelligent free action, it is agreed, must simply respect 
God's eternal decrees and have faith in them. 

Hence belief in God, His oneness, His role as the sole Creator 
and absolute Disposer is dictated by reason and logic, not by blind 
faith. As the cultivator can not rightly claim to be the creator of 
his own harvest, so man cannot rightly claim to be the author 
of his own actions. 


Lo! Allah enjoins justice and good deeds, and that ye be 
kind to kinfolk as He condemns indecency, illicit deeds and 
all wrong.” 

Say, my prayers, my offerings, my life and my death are for 
God, Lord of the Worlds Who has no partner with Him, This 
T have been ordered (to believe), and I am the first to submit 
(unto Him).”” 


It is also argued that belief in predestination prevents fortune 
‘or misfortune to sway the believer from the “right path.” Inas- 
much as good and bad have been predetermined and decreed by 
God, no amount of human effort can hold back the inevitable, 
Hence the Muslim submits himself with resignation to all trials 
with the knowledge that this is a part of God’s design, 


And We shall try you with fear and hunger, and loss of 
property and life and blessings; (therefore, O Prophet) give 
good tidings to those who are patient, who when misfortunes 
befall them say: Verily we belong to God, and to Him we shall 
verily return. Those (the patient) are they, on whom blessings 
and mercy from their Lord (will descend), and those are the 
followers of the right path.” 


Being alive to the purpose of divine will enables a believing 
Muslim to accept cheerfully his fate and to endure conditions of 
hardship and misfortune without loss of faith. Reliance on fate 
under such circumstances may have its salutary side: it allows him 
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to perceive that which enabled the world of Islam collectively to 
weather the misfortunes of periods of sharp decline and to pre- 
serve a sense of solidarity in the face of surging political and ide~ 
ological pressures from a Western world that was simultaneously 
on the ascendancy. 

The omnipotence of God does not prevent man from enjoy- 
ing freedom of will. Muhammad did not dispute the right of man 
to make a choice between good and evil. The Qurin is strong 
on this matter of free choice: 


Say the truth is from your Lord, whosoever wisheth he may 
believe; and whosoever wisheth he may disbelieve.” 


By pointing what path man should follow in Islam, the Qur'an 
clearly enunciates that (1) God has determined the destiny of 
man from the foreknown character of those whose fate He deter- 
mined and because it is in conformity with His own will—a 
fundamental concept shared by both Judaism and orthodox 
Christianity; (2) man is directly responsible for his own actions 
so long as he is master of his free choice. God has endowed man 
with intellect and revelation, and left him with a vast sphere of 
human activity where he enjoys freedom of control and direc- 
tion. For that reason man will be held accountable for the right 
or wrong exercise of his faculties. Hence it is a matter of serious 
concern that man should ascertain the right way to guide him 
in his conduct. “And show us the right path, the path of those 
thou hast favored and not of those who have strayed,” appeals the 
Muslim daily to God. 

By the aid of his intellect and God’ guidance, the Muslim 
is expected to work out his moral and spiritual endeavors in his 
dealings with the Creator and the created. It is the Muslim’s theo~ 
logical view that human intellect is susceptible to error resulting 
in the violation of human or divine laws and necessitating direct 
guidance and injunctions trom God to compensate for such frail- 
ties of reason. 

In obeying the laws enjoined by the Creator, the believer is 
better equipped to carry out his duties and attain the right path 
to Him. God, however, does not compel him to do so. 
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“Verily, We have shown to man the right path; he may be 
grateful or ungrateful.” The lack of compulsion is further evident 
in the Quranic verse “Verily this is a reminder to all people, for 
those of you who wish to take the right course.” Man’s freedom 
of choice stems from God's will. “It is for Allah only to furnish 
strong proof, for if He so willeth He would have guided ye all.” 

One of the strong points of Islam’s beliefs is that God has 
entrusted to man the moral freedom that enables him to master 
himself. This moral freedom exalts him over the rest of God's 
creations. It is for man either to reap the benefits of a righteous 
act or earn condemnation for evil deeds. 


CHAPTER 7 


The Fundamentals of Islam: 
Obligations 


THE QUR'AN specifically reminds the believer; “Lo! those who 
believe and do good works and establish worship and pay the 
poor-due, their reward is with their Lord and there shall no fear 
come upon them neither shall they grieve.” 

Obligations in Islam are of two types: moral and ceremonial. 
Under the category of moral falls the concept of Ihsin or right- 
doing. Fundamental Islamic law has elaborately defined the 
precepts of right-domg as embracing categories relating to man’s 
relations with man and man’s relations with God. 


Moral Obligations 


Right-doing entails morally acceptable works, the responsibil 
ity of hich reposes with both the individual and society. In the 
area of personal morality much emphasis is placed of 
asa form of gratitude towards God. “And feed with food the 
needy wretch, the orphan and the prisoner, for love of Him, 
(Saying): We feed you, for the sake of Allah only. We wish for no 
reward nor thanks from you." 

Man’s gratitude constitutes an element of love for Allah, an 
article of the Muslim's faith. “Say, (O Muhammad, to mankind): 
If ye love Allah, follow me; Allah will love you and forgive you 
your sins. Allah is Forgiving, Merciful.” 
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Obedience to Allah and His messenger, Muhammad, is equally 
stressed. “Say: Obey Allah and the messenger. But if they turn 
away, lo! Allah loveth not the disbelievers (in His guidance).”* 


“Kindness is decreed and boastfulness condemned. “Lo! Allah 
loveth not such as are proud and boastful, who hoard their wealth 
and enjoin avarice on others, and hide that which Allah hath 
bestowed upon them of His bounty . ..”> Having been orphaned 
early in his childhood, Muhammad was particularly sensitive to 
Alllah’s decree, “And We have commended unto man kindness 
towards parents” and the Muslim’s prayer, “Arouse me that | may 
give thanks for the favour wherewith Thou hast favoured me and 
my parents, and that | may do right acceptable unto Thee. Allah 
insists, “If one of them or both of them do attain old age with 
thee, say not ‘Fie’ unto them nor repulse them, but speak unto 
them a gracious word.”” 


for others, namely the destitute, the orphan and 
the needy, is eloquently taught as an integral part of the Muslim’s 
beliefs and his religious duties. In the words of the Quran: 


Hast thou observed him who belieth religion? 
‘That is he who repelleth the orphan, 
And urgeth not the feeding of the needy.” 
+. but righteous is he who .... giveth his wealth, for love of 
Him, to kinsfolk and to orphans and the needy and the way- 
farer 
+. (Show) kindness unto parents, and unto near kindred, and 
orphans, and the needy, and unto the neighbour who is of kin 
(unto you) and the neighbour who is not of kin, and the 
fellow-traveller and the wayfarer and those whom your right 
hands possess (household). . .."° 
Give unto orphans their wealth. Exchange not the good for 
the bad..." 
‘And when kinsfolk and orphans and the needy are present 
at the division (of the heritage), bestow on them therefrom 
and speak kindly unto them.’ 


‘Dreadful punishment awaits those who choose the opposite path. 
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Lo! Those who devour the wealth of orphans wrongfilly, 
they do but swallow fire unto their bellies, and they will be 
exposed to burning flame." 


Chastity and restraint are decreed for women, who are enjoined 
to be decent and modest and to display their charms only to 
their husbands or very near relatives. Men, on the other hand, 
must treat their wives kindly and be gentle with them, just and 
considerate. 

Other decrees command the faithful to be honest in their deal- 
ings with others, tme to their commitments, loyal, humble and 
peace-loving, 


The (faithful) servants of the Beneficent are they who walk 
upon the earth modestly, and when the foolish ones address 
them answer: Peace."* 


Social morality in Islam requires one to place duty before right. 
Duties in Islam are incumbent on all the faithful, regardless of 
status in society, Indeed, Islam recognizes no social gradation, 
though in reality it may exist. In this regard the Qur‘in specifically 
states: Verily there is no preference for any of you except by what 
ye enjoy in good health and your deeds of righteousness. 

In no other religion besides Judaism is the leveling process so 
strong, The wealthy are obligated by a precept of the faith’s fun- 
damental concepts to aid the poor as a duty, not a privilege. To 
be helpful and kind are recurrent themes in the Qur'an. The 
establishment of a fair and just society was one of the strongest 
motivations in Muhammad’ mission. 

The faithful are urged to be just and fair-minded in their 
transactions. 


© ye who believe! Be ye staunch in justice, witnesses for 
Allah, even though it be against yourselves or (your) parents 
or (your) kindred, whether (the case be of) a rich man or a 
poor man, for Allah is nearer unto both (than ye are)..." 


In several instances the Qur’in stresses the need to deal justly, 
and the Shartah'® has made of justice one of the inviolable pre- 
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cepts of social morality. Justice in this content provides guaran- 
tees for rights, reinforced by ordinances enjoying the full sanc- 
tity of the faith. To be equitable is a duty that stems from 
brotherly relations. 


O ye who believe! Be steadfast witnesses for Allah in equity, 
and let not hatred of any people seduce you that ye deal not 
justly. Deal justly, that is nearer to your duty. . 


Justice underlies also the stress on fraternity and equality in 
Islam. The Shariah treats believers as brethren, regardless of their 
nationality or place of abode. As a member of a fraternity repos- 
ing in faith and buttressed by it, the Muslim has the right, and 
commensurately an obligation, to respect freedom, protection, 
security and the loyalty of his fellow Muslim, With justice as his 
guiding precept, the Muslim's duty is to weigh in an equitable 
balance between Muslim and non-Muslim. 


+.eand let not hatred of any people seduce you that ye 
deal not justly.” 

++Allah commandeth you... if ye judge between 
mankind, that ye judge justly... .” 

++, And if ye give your word, do justice thereunto, even 


though it be (against) a kinsman; and fulfill the covenant of 
Allah...” 


To be beneficent is another duty of each Muslim who respects 
the commandments of his religion. In its broader application 
beneficence (birt) obligates the faithful to act rightly in all cir- 
‘cumstances: comfort the poor with material gifts, be truthful in 
his transactions, good in his communal relations, and constantly 
mindful of God’s will in every aspect of his dealings, all of which 
must conform to the principle of right-doing. It is the duty and 
the privilege of the one who has to give to him who has not. 
“And in their wealth the needy and the deprived have due share,” 
states the Quran. 

Ostentation and vulgar display are frowned upon, if not for- 
bidden. The leveling forces of Islam were to work through wo 
powerful media: the decrees of the Shar‘ah and the conscience 
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of the individual. Islam, like Christianity, denies the blissful life 
in the hereafter to those who deny the needy a fair share of the 
provisions of this life, Indeed, the conscience of the true believer 
would not rest were he to “eat, dress and make merry while his 
neighbors and relatives were unable to earn a living’ 

The Muslim is not to be subjected to derision on account of 
poverty. While Islam depends partly on the believer's faith and 
respect of decency to take positive measures for mitigating the 
circumstances of the poor, the Shari‘ah nevertheless empowers 
the community to appropriate from the excess wealth of the 
individual when necessary what is required to satisfy the needs 
of his less fortunate brother. As a matter of fact, the Quran 
threatens: 


. They who hoard up gold and silver and spend it not 
in the way of Allah, unto them give tidings (O Muhammad) 
of a painful doom, 

On the day when it will (all) be heated in the fire of hell, and 
their foreheads and their flanks and their backs will be branded 
therewith (and it will be said unto them):!Here is that which ye 
hoarded for yourselves. Now taste of what ye used to hoard.” 


Islam also condemns usury. 


Those who swallow usury cannot rise up save as he ariseth 
whom the devil hath prostrated by (his) touch... Allah will 


blot out usury, and causeth charity to prosper.” 


To be vespectfill of a fellow believer's welfare in the society of 
Islam is another article of faith. 


... They are the loyal. Those who entered the city and the 
faith before them love those who flee unto them for refuge, 
and find in their breasts no need for that which hath been 
given thee, but prefer (the fugitives) above themselves though 
poverty become their lot... 

Qurnic verses strengthen the notions making for solidarity 
between the individual and society. 
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The believers are naught else nes brothers. Therefore make 
peace between your brethren . 

‘And the believers, men and women, are protecting friends 
one of another; they enjoin the right and forbid the wrong...” 


The strongest concomitant of solidarity is abiding by individ- 
ual and communal responsibilities as ordained by the religion and 
the canonical law of Islam. “Help your brother whether he is the 
doer of wrong or wrong is done to him,” decrees the Prophet 
of Allah. The individual is the cornerstone of Islamic society; “he 
perfects it and is perfected by it, he gives to it and receives from 
it, and he protects it and is protected by it’ Both the con- 
science of the individual and of society collectively are held to 
account, 

“Everyone of you is a shepherd and everyone of you will be 
questioned about those under him," said the Prophet, "Unto me 
it has been revealed that you should be humble that ye may not 
be proud over others.” 

Personal morality is as important as social morality; indeed, the 
‘one may not be realizable without the other, The Prophet and 
the Qur'in stresed the need for purifying the individual's moral 
character as the sine qua non of achieving individual and collec- 
tive responsibility. Allah in the Qur'an addresses Muhammad:"Lo! 
thou art of sublime morals.” The qualities enshrined in the 
character of Muhammad are those which God commands the 
Muslims to respect. Foremost among these are: truthfulness, ", , 
in truth they give not thee (Muhammad) the lie, but evil-doers 
give the lie to the revelations of Allah.” 

is another important quality stressed, and acts of 
bravery performed by the believers in nascent Islam contributed 
to its rise and spread. The Muslim is taught to fear not death, as 
his life is in the hands of the Creator who directs it to life eternal 
if dedicated to the fulfillment of Allah’s will, Hence numerous 
deeds of martyrdom attest to the courage inculcated in the true 

Qualities making for sociability are equally emphasized. A 
properly trained Muslim youth is “well-mannered, sociable, faith- 
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ful and sincere because such traits are essential for the perfection 
of his faith...” Concomitantly, the true Muslim “does not 
deceive, cheat, or swindle.” 

Unrestrained individualism had been the major blight of pre- 
Islamic Arabia. Muhammad the messenger of Allah was armed 
with revelations to curb it and to destroy bigotry and false pride, 
evils accompanying such individualism. 


© Mankind! Lo! We have created you male and female, and 
have made you nations and tribes that ye may know one 
another (and be friends). Lo! the noblest of you, in the sight 
of Allah, is the best in conduct.” 


Instead of manifesting their individualism, Allah through 
Muhammad decreed that the faithful show brotherly love towards 
one another. This was indeed a strange decree, for the Arabs 
hitherto had gloried only in chauvinistic clanishness (‘asabiyah) 
and considered it beneath their dignity to fraternize with those 
whom they looked upon as inferiors. Early in his mission he was 
derided, as was Noah before him, with the words of his detrac~ 
tors: "We see thee but a mortal like us, and we see not that any 
follow thee save the most abject among us, without reflection.” 

This type of solidarity between the individual and society is 
the basis of its health; it is the means whereby social ills are re- 
sisted and reforms are achieved. Islam through the decrees of God 
that prod the believer's consciousness stresses this responsibility of 
the individual to the community in almost a filial and beneficent 
vein and the community's towards the individual in a motherly 
and protective attitude. 


And the believers, men and women, are protecting friends 
one of another; they enjoin the right and forbid the wrong .. 

And there may spring from you a nation who invite to 
goodness, and enjoin right conduct and forbid indecency. Such 
are they who are successful. 


The practice of mercy is perhaps one of the most stressed 
injunctions of the message of Islam and the rock upon which 
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right-doing rests. Indeed, in the view of a knowledgeable devout 
Muslim “the entire Islamic law (Shariali) does no more than elu- 
cidate, sanction, order, or prohibit that which does or does not 
constitute righteous action” 
not only strongly enjoined, but it is regarded also 
as an essential characteristic of God. In the early days of 
Muhammad's preachings he stressed rahimah (mercy) and Rahman 
(the merciful) so much that his listeners believed he was calling 
upon them to worship a god called al-Rahman. 
The Hadith stresses the all-encompassing mercy of God. 
When God had perfected creation, He wrote in the book 
which He kept near Him:'My merey triumphs over my anger’ 
God divided mercy into one hundred parts; He kept ninety 
nine of them for Himself and released one for the world, from 
that alone comes all the grace which mankind enjoys.” 


The Qurin contains numerous revelations on mercy ending 
invariably with the words “Allah is Forgiving, Merciful.” 


...My mercy embraceth all things, therefore 1 shall ordain 
it for those who ward off (evil) and pay the poor-due, and 
those who believe Our revelations.” 

And We reveal of the Quran that which is a healing and 
a mercy for believers...” 

Tt was by the mercy of Allah that thou wast lenient with 
them (O Muhammad) . ..“’ 

There hath come unto you a mesenger (Muhammad) of 
yourselves, unto whom aught that ye are overburdened is 
grievous, full of concern for you, for the believers full of pity, 
merciful.*' 


The stress on mercy has had a strong effect on Muslims every- 
where whose every move and each little act is “in the name of 
the most Merciful” (al-Rahman al-Rahim), and who greet one 
another with “may peace and the mercy of God be upon you.” 
To them it is the foundation of society and progress. Hence the 
practice of mercy is a duty of every believer. 


= 


134 + ISLAM 


Muhammad's preaching of mercy was undoubtedly founded 
also on practical considerations. Mecca was a city given to 
extremes of wealth and poverty, particularly in the area of social 
relations where the old Arab custom of meeting the social needs 
of the member of a family or a tribal affiliate did not apply to 
those who had no family or tribal ties. Numerous Meccans, 
accordingly, had no status but sought protection in the jiwir of 
the Ka'bah, or the haram area, 


And when it is said unto them: Spend of that wherewith 
Allah hath provided you, those who disbelieve say unto those 
who believe: Shall we feed those whom Allah, if He willed, 
would feed?” 


The fact that the general standard of living in West Arabia 
was pitifully low by any method of comparison and that the 
Bedouins, like the poor of the city, were subsisting at near famine 
level, did not rule out the major inducement for preaching mercy. 
Pious gifts preached in Islam are partly for accumulating stores 
with Allah and partly for “cleansing” the soul of the believer. 

The effect of solidarity was not lessened by low subsistence 
levels, nor was the motive for displaying benevolence entirely reli~ 
gious, The old tribal acceptance of the social practice of helping 
one’ own is reinforced in Islam but not by religious conviction, 
The Arab’s reputation for charity was not to be diminished when 
Islam upended the mores of pagan Arabia, Charity in Jihiliyah 
Arabia was a mark of nobility; in Islamic Arabia it becomes a 
precept of the faith, albeit restrained and circumscribed. 


Give the kinsman his due, and the needy, and the wayfarer, 
and squander not (thy wealth) in wantonness. Lo! the squan- 
derers were even brothers of the devils, and the devil was even 
an ingrate to his Lord. 


Ceremonial Obligations 


Ceremonial obligations play a special role in drawing the faith- 
ful nearer to God and in helping them fulfill their duty to Him. 
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They also have certain disciplinary effects in curbing the excess 
desires of the believers, in teaching them to do things together 
for the welfare of the group and for the purification of their 
souls, 

Manifest acts of common worship strengthen the awareness of 
‘one Muslim for the other in times of success or of adversity. In 
many respects they serve to cement communal bonds by stimu- 
lating the individual's sense of belonging. Mecting the devotional 
requirements of the faith is the basic prerequisite of being a 
Muslim. 


Shahadah 


‘The most important and oft repeated act of faith among the 
Muslim's ceremonial duties is his testimony to the unity of God 
{a ilaha illa '-Lih, “there is no god but God," commonly termed 
al-Shahadah (bearing witness). The Shahddah is more of a neces- 
sary reminder than it is a prescribed religious duty. When fully 
uttered the two-fold formula of Islam reads; (1) ashhadu anna la 
ilaha illaI-Lah, (2) wa anna Muhammadan rasiilu 1-Lih, (1) “1 bear 
witness that there is no god (whatsoever) but God, (2) and that 
Muhammad is the messenger of God.” The mere uttering of this 
phrase, properly witnessed, makes a Muslim of the reciter, The 
“doctors” of Islamic jurisprudence have confirmed the fact that 
the title “Muslim” is due him who pronounces the Shahddah. 

It is the first few words spoken in the ears of a newborn babe 
and the last on the lips of the dying. The mujahid, fighter for Islam 
in the holy war, becomes a shahid (“ultimate witness"), or martyr 
for the faith, if he falls in battle. No words are more often uttered 
than these; they are repeated by the average believer no less than 
twenty times daily. They constitute the basic part of the muezzin’s 
call to prayer from the top of a minaret. 


Salah 


Of the five ceremonial duties incumbent on the Muslim, Salah, 
or the ritual prayer, is an essential obligation of Muslim worship 
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and the supreme act of righteousness. Without rendering it, the 
Muslim in fact ceases to be one in practice. 

Muhammad placed greater importance on prayer than on 
any other religious duty. Prayer in Islam is not the same as 
in Christianity as it “does not mean the conversation of the 
heart with God;"* but resembles rather public worship with 
readings from the Qur'an, already committed to heart, 
commencing with the “Fiatihah,” followed by other short 
verses and the confession of faith (shahddah) and of the bene- 
diction or petition for the Prophet, and of brief praises. At pre- 
scribed moments in the salah there is room for personal 
invocation of God's aid and His guidance in what the Muslims 
call did 

The act of prayer is not left to the whim of the believer to 
perform: it constitutes rather a well-defined ritual, faithfully ex- 
ecuted according to a prescribed pattern. Five times a day, at 
dawn, midday, midafternoon, sunset, and nightfall the muezzin 
mounts the balcony of slender minarets throughout the world of 
Islam and intones in the melancholy modulation of a resound- 
ing voice the call to prayer: “God is great (four times), I bear 
witness that there is no god but God (twice). I bear witness that 
Muhammad is the messenger of God (twice). Come to prayer 
(twice). Come to contentment (twice). There is no god but God.” 
During the call at dawn the muezzin reminds the faithful thar 
“prayer is better than sleep.” 

The believer may perform the prayer ritual wherever he finds 
himself at the prescribed time, although city dwellers usually 
gather in mosques® for praying. The only time he is obligated to 
pray with his fellow Muslim is at the noon service of Friday,!” 
the Muslim's sabbath but not really a day of rest, According to 
the Quriin: 


© ye who believe! When the call is heard for the prayer of 
the day of congregation, haste unto remembrance of Allah and 
leave your trading, .. 

And when the prayer is ended, then disperse in the land 
and seek of Allah's bounty, .. 
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In every mosque there is a semi-circular recess called the 
mihrab that sets the direction of prayer, which is always towards 
Mecca, All worshipers face the direction of Mecca as they pray. 
At this given moment in the Muslim world, the rendering of the 
devotional requirement would project the image of Mecca and 
the sacred Ka'bah at the middle with concentric circles of believ- 
ers around the world focusing their sights towards the middle. 

In the mosque the faithful stand in straight lines facing the 
milrab that points to Mecca; and up front with his back to the 
first row stands the imam, the leader in prayer. The procedure is 
supposedly modeled on that used by the Prophet who provided 
the broad outlines for it; details were worked out later, after con 
siderable haggling by jurists, as were the five distinct and in- 
dependent orisons per day. In Mecca during the early years of 
nascent Islam, only two seemed to have been prescribed. 


Establish worship at the going down of the sun until the 
dark of night, and (the recital of) the Qur’in at dawn.”* 


Later, in the Medinan period, a third was added, presumably 
in keeping with the Jewish tradition of praying three times a day. 
This addition took place during the early period of rapport 
between Muhammad and the Jewish community. The number of 
five daily prayer performances evidently was affixed by the jurists 
as a compromise reportedly between this number and forty, 
which Allah allegedly asked of Muhammad when he visited the 
Seventh Heaven on that night of the journey (mri). 


Glorified be He Who carried His servant by night from the 
Inviolable Place of Worship” to the Far Distant Place of 
Worship” the neighborhood whereof We have blessed, that 
we might show him of our tokens! 


The time of performance is fixed as follows: 


_fajr—when the sky is filled with light but before actual sunrise 
‘zuhr—immediately after midday 
‘ag—sometime between three and five o'clock in the afternoon 
maghrib—after sunset but before the onslaught of darkness 

‘isha’—any hour of darkness 
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The worshiper is enjoined to approach this sacred duty in a 
state of legal purity or ceremonial cleanliness, taharah. 


O ye who believe! Draw not near unto prayer when ye are 
drunken, till ye know that which ye utter, nor when ye are 
polluted, save when journeying upon the road, till ye have 
bathed. And if ye be ill, or on a journey, or one of you cometh 
from the closet, or ye have touched women, and ye find not 
water, then go to high clean soil and rub your faces and your 
hands (therewith)... *" 


As seen from this revelation the Muslim must be also free of 
every defilement (hadath), great or small. For the prayer to be 
valid, the believer must approach it with purity of body, which 
implies purity of soul, and of dress and place. Ablutions prepare 
the believer for prayer; no other restrictions exist as “neither 
priests nor sacrifices nor ceremonies are needed to lift the heart 
of man towards his creator.” 

Ablution is of two types: glusl, a general form, and wudi or 
the limited type. Ghus! is necessary after acts of great defilement 
(janabah) such as sexual intercourse; wudi’ after small detilements 
arising from satisfying the calls of nature, from sleep, simple 
contact with the opposite sex, etc. The wudit’ is the most com- 
monly performed, either in the private dependencies of the 
Muslims or in the court itself of the mosque. 

The process entails the use of legally pure water with which 
the worshiper washes first his face, then his hands and forearms 
to the elbows; the right hand next passes over the head, followed 
by the washing of the feet, all in this order. Cleanliness in this 
sense also prohibits the worshiper from performing the ritual 
prayer while wearing a garment stained with blood, excrement, 
and other such defilements; the efficacy of the prayer is imme- 
diately destroyed if such defilement takes place in the midst of 
it. 

After having readied himself for prayer, the worshiper selects 
a templum or an immediate sanctuary where he takes up position 
facing Mecca, center of the shrine, the gibla® of Islam, after 
making sure that the ground he has taken up is not defiled, and 
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preferably delineated by some visible object; hence the use of a 
“prayer rug.” 

The ritual is begun with the Muslim standing erect, his repeat- 
ing the call to prayer (igdma), and next putting into words his 
intention (niyah) to undertake so many bowings (salar, sing. 
makah). This intention is important to the validity of the prayer as 
it represents the conscious will of the worshiper. Then raising his 
open hands to the level of the shoulder, the worshiper utters the 
takbir (lit. magnification”) or the formula: Allahu akbar which 
signifies the beginning of his dissociation for the duration of the 
prayer with all earthly affairs. The insertion at this point of any 
word or gesture foreign to the ritual immediately cancels the 
payer, as such distractions interrupt the union of the worshiper 
with God. Muslim jurists laid so much stress on this formula that 
they called it takbir al-ihnim (the takbir of sanctification). 

‘The principal postures assumed in executing the prayer ritual 
are 
1. From standing position, left hand placed in the right, wor- 
shiper recites the first chapter of the Qur'an or the “Fitihah” fol- 
lowed by a few other verses usually from Sirah CXII: “Say, God 
is One, the eternal God, begetting not and unbegotten; none is 
equal to Him.” 

2. Upper part of body is next inclined forward from the hips, 
and another takbir is recited while the palms of the hands rest on 
the knees in an obeisance or nukif and the performer recites the 
words “(I extol) the perfection of my Lord the Great.” 

3, Erect posture (i'tiddl) is resumed while the worshiper utters 
the words “Allahu akbar” 

4. Next follows the posture of greatest surrender to God, sujitd 
(prostration), the high point of the prayer, with the worshiper 
uttering the same words over again. 

5. Kneeling on the ground follows; then with hand out- 
stretched in front of him the worshiper touches the ground with 
his brow at the base of nose. 

6, He raises his body and sits on the base of his heels while 
still in a kneeling position and his hands stretched along his thighs 
in a juliis or quiad (sitting) position. 
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7. He prostrates himself for the second time preceded and fol- 
lowed by the rakbir. 

8. Back to a julis position, the shahadah is repeated, the inter- 
cession for Muhammad, “salla-T-Lahu “ala sayyidina Muhammad? 
follows, then the ending with the worshiper turning his head first 
over his right shoulder then over the left pronouncing the faslim: 
“al-saléomu ‘alaylewm wa ralmatw T-Lah2* 

Having followed through uninterruptedly from the recitation 
of the “Fatihah” to the second prostration, the worshiper is said 
to have completed a rakah. A full complement of daily prayers 
contains a ritual number of maka. The whr, ‘asr, and ‘isha’ have 
four, the fajr has two, and the maghrib has three. 

‘The Friday Prayer or salit al-jum‘ah is performed in the 
mosque wherever feasible and when forty or more have 
assembled, hence the application of the term jami’ (place of 
assembly) to the place of worship. The leader in prayer (imam) 
has no special religious function, and no ecclesiastical status or 
religious authority to issue injunctions as “there is no priesthood 
in Islam” 

‘The imam may come rather from any walk of life; he is chosen 
by his coreligionists to lead them because of his reputation for 
knowledge of the faith and piety. 

‘The prayer is followed immediately by the central function of 
the ritual, namely a khuthah (sermon) delivered by an imam kha(ib 
and consisting of a general eulogy, according to a nearly fixed 
formula (khutbar al-nd?), and pious exhortations (khutbat al-wi'z) 
in which the khafih (deliverer of the sermon) can display his elo 
quence. He ends the khuthah by invoking the blessings of Allah 
upon the community and its heads, 

In the early days of Islam the caliph cither in person or 
through his representative presided over the solemn Friday 
Prayer; later for protection purposes he prayed within an enclo- 
sure of wood (magsiah). In the days of Muhammad, women 
attended mosque prayers standing behind men. Later they too 
prayed behind the magsiah; and with the passing of time, fewer 
of them came to the mosque (jami") because, according to a 
prophetic tradition, it was preferable that they pray at home. 
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What is most striking in observing the faithful carrying out 
their prayer obligations is the marvelous simplicity and sobriety 
of the Qurinic ritual “which leaves the maximum of freedom in 
respect of the most elevated of spiritual functions." 


The utmost solemnity and decorum are observed in the 
public worship of the Muslims. Their looks and behaviour in 
the mosque are not those of enthusiastic devotion but of calm 
and modest piety . . . they appear wholly absorbed in the ado- 
ration of their creator; humble and downcast, yet_ without 
affected humility, or a forced expression of humility.** 


The peaceful and serene manner in which the worshiper 
carries out his prayer in congregation with others has a certain 
advantage. In the first instance the prescribed formula for the 
ritual has a disciplinary effect on the Muslim, It develops in him 
greater awareness of his equality with the Muslim next to him 
and a stronger consciousness of solidarity. Praying in congrega~ 
tion promotes in the worshiper a sense of fraternal kinship with 
the one beside him, so lacking in pre-Islamic days when the only 
tie recognized was that of blood not belief. 

The ceremony attending worship concentrates the thoughts of 
the worshiper “beyond the realm of the body, and enables him 
to express his devotion and to render thanks for divine bounties 
in the most profound manner” “By bringing all Muslims 
together in the same ritual of humility and submission to the 
Lord, it makes them feel that they are all His creatures and thus 
brothers.”™ Following the imam in prayer gives the worshiper a 
real experience in discipline and obedience. Facing in the direc 
tion of Mecca provides him a constant reminder of the birth- 
place and mainspring of his faith, and of the center around which 
his religious sentiments hover. 

Establishing worship may serve the moral elevation and purifi- 
cation of body and mind—“Surely, prayer preserveth one from 
Jewdness and iniquity. . °°” But in the final analysis neither the 
permanence of prayer nor the offering of sacrifices to God can 
alone endear the Muslim to God; “... . it is your righteousness 
that reacheth Him.” 
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Zakah 

Invariably referred to as the “poor tax” or “poor-due” and 
“almsgiving,” the sakih literally means giving back to Allah a 
portion of His bounty as a means of avoiding the sufferings of 
the next life, and as an “expiation” or “purification” of what the 
Muslim retains for himself of material possessions, 

While the zakah may be regarded as an act of beneficence, a 
precept of right-doing and a charitable act in a moral sense, zakh 
is less of a voluntary and more of a required religious observance; 
indeed, it is a fundamental of the faith, 


Establish worship and pay the poor-due and obey the mes- 
senger, that haply ye may find mercy. 


At the beginning of Islam, the zakdh was rendered as an act 
of piety and love; with the passing of time it took on more and 
more a legal connotation until it became obligatory, a ritual act, 
@ legal duty, It was levied either in currency or in kind—catle, 
grain, produce, or commodities. 


Lo! those who give alms, both men and women, and lend 
unto Allsh a goodly loan, it will be doubled for them, and 
theirs will be a rich reward.” 


It was in the days of the Prophet that the habit of bringing 
alms to the leader of the community began. From this habit was 
engendered the process that transformed it into a permanent type 
of taxation, In due time the Muslim community appointed offi- 
cials to gather the poor-due from the comnmnicants of the faith. 

‘The Qur'an specifies for whom the zakih is due: 


The alms are only for the poor and the needy, and those 
who collect them, and those whose hearts are to be recon- 
ciled, and to free the captives and the debtors and for the cause 
of Allah, and (for) the wayfarers, a duty imposed by Allah." 


‘The distribution of alms is prescribed in the Quran accord- 
ing to fixed categories of utilization: 


| 
| 
| 
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1. First and foremost to the poor and needy (fugani’); then 

2. Officials (amalah, sing. ‘amil) who gathered the zakah; 

3. “Those whose hearts are to be reconciled"—in early Islam 
these were the recalcitrant Meccans whose hostility often had to 
be bought off: 

4. Slaves to purchase their freedom; 

5. Paying back debts incurred as a consequence of acts of 
benevolence; 

6. Arming the mujahidin (sing, mujahid, fighter) engaged in a 
holy war (jihad) against infidels; 

7. Supporting institutions dedicated to the service of God ({7 
sabil I-Lah, in the way of Allah), and for 

8. Aiding poor travelers. 

‘The exact amount was never spelled out; but the average was 
usually between 2 and 3 percent of earnings or possessions. Later 
on, both the percentage levied and the mode of payment were 
worked out according to carefully laid down and specifically 
defined rules. Products of the soil, chattel and precious metals and 
merchandise become liable to zak@h when such items attain a 
certain minimum value called nisab. It is paid in kind; but when 
values exceed the nisab, then it is subject to fluctuation; when 
levied on harvests or fruits, the amount is between one-tenth 
(hence the ‘uhr) and one-twentieth. There are set rules as to 
when cattle, precious metals, and manufactured products become 
Hable to zakah. The basic rule is that they must remain in the 
hands of the same owner for one year. 

Both obligatory (zakili) and non-obligatory (sidagah) taxes 
were assessed and collected by a functionary called ‘amil in the 
early period of Islam. In addition to determining and levying the 
precise amount, the ‘imil arranged also for its transport to the 
depots where he personally was responsible for its safekeeping. 

‘The zakah or statutory alms was supplemented by the sadagah, 
voluntary or non-obligatory alms. These were not defined or 
delimited; the faithful volunteered them as his proclivity for doing 
good or acquiring merits when Allah moved him. Today they are 
paid at the end of the month of fast at designated centers. 
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Sawm 


Sawm, or fasting, is another prerequisite of faith, also decreed 
by the Quran: 


O ye who believe! There is prescribed for you the fast, as 
it was prescribed for those before you, that ye may ward off 
(evil)... 


“Those before you" alludes to other devotees of Allah, such as 
the Jews who fasted on the Day of Atonement, but more prob- 
ably to the Eastern Christians, who fasted for thirty-six days. 
Ritual fasting was not known to Arabia before Islam. The fast is 
to be observed “in the month of Ramadan in which was revealed 
the Quin... and whosoever of you is present, let him fast the 
month, and whosoever of you is sick or on a journey, (let him 
fast) the same number of other days." 

The month of fast varies constantly because the lunar calen- 
dar followed by the Muslims may move Ramadin through the 
whole course of the solar year. The day of fast accordingly can 
be unusually long and, in a thirty-year cycle, it may coincide with 
the longest day of the year. Under such circumstances fasting can 
be an occasion of severe mental and physical strain for the faster. 

During the fast the Muslims may not partake of any food or 
drink: nor may they smoke, or have sexual intercourse with the 
opposite sex, from the time when a white thread can be distin- 
guished from a black one before sunrise until sunset. 


... Then strictly observe the fast till nightfall and touch 
them not, (i, opposite sex), but be at your devotions in the 
mosques . . 


Ifa Muslim is able to fast and does not, he may make up for 
it by feeding a poor man; bur “if ye fast it is better for you." If 
the believer in full control of his health and faculties (agil, biligh) 
does not accomplish his fast obligations as prescribed, then he 
must give expiatory alms (fidya). If the sexual prohibition is vio- 
lated, then he must free a slave or fast two months or feed sixty 
persons, 
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The validity of the fast is determined by the niyah (intention) 
of the Muslim. “But whoso doeth good of his own accord, it is 
better for him . . :” Mosques are well attended during Ramadin, 
and the raat accompanied by recitations from the Qurin and 
interspersed after each four by meals may well last the whole 
night. 

‘The fast is broken immediately after sunset with a fufir (light 
meal), The faster may “eat and drink until the white thread 
becometh distinct to you from the black thread of the dawn," 
This culminates with a suhur (dawn meal), the time when it may 
be taken at the latest is announced by a crier in towns called the 
muwaggit (time determiner) or musahhir (dawn determiner). 
Special calendars today give in advance the precise time 

The beginning of the month of fast is determined by the 
appearance of the new moon. The end is likewise determined by 
a similar astronomical observation. If atmospheric conditions do 
hot permit proper determination, the gadi or another religious 
authority of the locality may make the decision. The period of 
the fast may last from 28 to 30 days. 

‘The fast ends on the first day of the month of Shawwal with 
great feast termed ‘Id al-Fitr in the Eastern lands and al-TId al- 
Saghir in the Western lands of Islam. The feast of breaking the 
fast calls for a solemn prayer, Salat al-Id. On this day the statu- 
tory alms marking the end of the fast (zakat al-fitr) are given and 
the head of each household gives to the poor a prescribed quan- 
tity of the customary food of the country as an act of piety. 

The feast is an occasion for festivities lasting three full days 
during which time Muslims rejoice and exhibit their new clothes 
and exchange embraces. This feast of Ramadin is one of the most 
warmly and strictly observed holidays of Islam. Those who seek 
to avoid it incur severe approbation from their brethren. 


Hajj 


The fifth religious duty of the Muslim is the pilgrimage or 
hajj to the sacred monuments of Mecca, at least once in a life- 
time for those who are physically able or can afford to perform 
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it. The pilgrimage takes place during a certain period of the 
Muslim year, namely the first ten days of dhu ‘-Hijjah. As an 
institution the pilgrimage is a carry-over from the pre-Islamic 
period. It was practiced by ancient Semites as a farewell to the 
harsh effects of the burning sun so characteristic of this part of 
the world. 

The trek to Mecca “al-Mukarramah” (the Highly Honored) is 
more or less constant. Pilgrims from the remotest corners of Asia, 
Africa, the western hemisphere, and Europe work their way by 
every conceivable mode of transportation known to man, from 
airplanes to camel backs, to the birthplace of Islam and to “the 
Greatly Illuminated City,” by which Medina is known, 

The Muslim may perform either the haji, the major pilgrim- 
age, or the ‘umra, the lesser. Muhammad referred to them by these 
terms in 630 when he negotiated with the Qurayshites to enter 
Mecea, While the revelations received in Mecca make no 
mention of the hajj, we have no reason to doubt that Muhammad 
prayed to Allah before the Ka'bah in the early years of his mission 
as later, 

A number of sites are the target of the pilgrimage, and to 
understand the ritual performed round about them a note of 
explanation is necessary. Nature condemned most of central and 
west central Arabia to aridity. Violent thunderstorms, rare but 
furious, lash the surface with raging waters, very little of which 
furrow through to yield the few permanent springs upon which 
the inhabitants of this land depend. 

The well of Zamzam is one such a spring. Indeed, it was 
around it, a stopping place of the caravan trade from Yemen to 
Syria along the Red Sea, that Mecca was built. According to 
Maslim legend, it was here that Abraham's wife Hagar and their 
son Ishmael were abandoned and where the angel Gabriel 
answered their plea for water by causing the spring of Zamzam 
to leap forth at the spot where Ishmael kicked his heels after his 
mother had run desperately back and forth between two hills. 
Abraham, according to the same tradition, came later to Zamzam 
and with the help of his son Ishmael rebuilt the Ka’bah, the 
House of God (Bayt al-Lali) on the very spot where Adam had 


FUNDAMENTALS OF ISLAM: OBLIGATIONS + 147 


built it before it was swept away by the Great Deluge of bibli- 
cal lore, 

The most important monument is the Ka’bah (literally the 
cube), located in the middle of a square enclosure surrounded by 
a wall, It measures 36 x 30 at the base and is 18 feet high. There 
is nothing special about it as a structure. The facade is of 
undressed stone covered by the kiswa (vesture), made usually by 
the sovereign of the leading Islamic state. Egypt in the past led 
in presenting the kiswa, which is of a woven green cotton ma- 
terial inset with gold silk girdled by a black band two thirds up, 
on which are inscribed verses of the Quran. The kisw was 
carried annually to Mecca and the Kabah during the pilgrimage 
season in the mahmal (planquin). Today it is made in Mecca itself, 
largely by Muslims from Bokhara who settled there. 

At the southeast corner of the Ka'bah is the Black Stone; not 
far from it at the northern side is the door which is opened on 
fixed days of the year to the faithful. Surrounding the Ka’bah is 
the ellipsoidal roadway (maraf) on which the pilgrims make the 
ritual circuits (tawif). Opposite the Black Stone, on the other side 
of the marif, is the little mosque of Zamzam surrounded by the 
great courtyard (sahn) measuring 300 x 180 feet and bounded 
with galleries punctured by twenty-two gates. 

The shrine of Mecca and the city’s environs to the extent that 
the light of the sanctuary can be seen from beyond the city, 
which limit is marked off by pillars on all sides, constitute the 
haram or the hallowed grounds. This concept was known to pre- 
Islamic Arabia. Within this ground, consecrated to the gods of the 
pagan Arabs beasts grazed in peace, the yield of the soil was 
respected, and none but those in a state of ritual sanctity could 
enter. Islam placed an interdiction on all non-Muslims, barring 
their entry to the sacred city. 

Every able-bodied Muslim must perform this important 
religious duty once in a lifetime provided he has the means to 
undertake the long journey entailed should he live far from 
Mecca. 

“And pilgrimage to the House (Kabah) is a duty required by 
Allah from those (of you) who can find a way thither’”” 
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A woman may also undertake the hajj if the husband permits 
it, and if she is accompanied either by him or by another person 
serving as protector. In some cases the performance of the pil- 
grimage may be delegated to a substitute who will undertake it 
for him. In this eventuality he would still get credit for it. 

Should a believer die without having performed the pilgrim- 
age when he could have and should have, arrangements may be 
then made for it to be done postmortem on his behalf by his 
heirs, who would thereby be performing a pious act subject to 
rewards on the Day of Judgment. In some cases bodies are sent 
to Mecea for burial. 

The act of pilgrimage is attended by certain ritual ceremonies 
commencing from the moment the faithful declares his intention 
to undertake it; but it is on the borders of the haram that it truly 
begins, although it is at certain prescribed stations called migdr 
(plural mawigit) along the route approaching the hanim that he 
performs the rites which prepare him to enter the sanctuary, It 
is here that he sheds his daily clothing and dons two seamless 
\wrappers, one around the loins reaching to just above the knees 
(isd*) and the other about the shoulders (rida’) after ablution and 
prayer. With the exception of two pieces of leather soles (nd) 
strapped to his feet, he goes without head cover or shoes. After 
these necessary preliminary preparations, he enters the haram and 
does not thereafter shave, trim his nails, or anoint his head during 
the entire ceremonial period. 

Highlighting the ceremony of the hajj are the following 
encumbrances: a visit to the Masjid al-Harim (the sacred mosque), 
kissing the Black Stone, circumambulating the Ka’bah seven umes 
(fawaf) three times at a run and four at a quick pace, a visit to 
Magam Ibrihim, where there is a sacred stone upon which 
Abraham allegedly climbed while laying the upper courses of the 
Ka'bah. There is also the ascent to Mount Safa whence the 
pilgrim runs to Mount Marwa seven times, then to Mount 
“Arafit, on the ninth day of the pilgrimage. The wugif at “Arafat, 
“station before Allah” as it is called, constitutes the culminating 
point of the pilgrimage without which the ceremony would be 
null and void. 
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The wugiif takes place in the afternoon of the ninth day. The 
pilgrim stands erect before Allah and recites pious formulae under 
the leadership of an imim who also gives a solemn khuthah, one 
of the four ritual khutbahs of the entire pilgrimage. Then im- 
mediately at sunset the pilgrims proceed to another valley, 
Muzdalifah, situated between ‘Arafit and Mina. Here they spend 
the night of the tenth day, the last of the pilgrimage, which cul- 
minates at sunrise. At Mina the final ceremonies of the hajf take 
place. 

The wugif at Muzdalifah is followed, like that of ‘Arafit, by 
“flight” (ifadah) that brings the pilgrims back to Mina at sunrise. 
Here at the edge of a steep slope (‘agaba), where the road to 
Mina starts, and before a stone stele with a sort of lange basin in 
front of it the pilgrim casts seven little pebbles picked up at 
Muzdalifah while reciting Bism 7-Lihi, Allahu akbar (in the name 
of God, God is great). The casting of the seven pebbles is in com- 
memoration of Abraham's escape from Satan, when tempted by 
him at this spot to sacrifice his son, by his throwing seven stones 
at him, The stele is referred to popularly as al-Shaytin al-Kabir 
(the great Satan). 

The ceremony ends with the sacrifice of an animal at Mina, 
usually a sheep or goat, which the pilgrim had consecrated 
during the haji. Part of it is eaten by the owner, or owners; the 
remainder is distributed to the poor of Mecca. A few pieces dried 
in the sun are carried back by the pilgrims, while the rest of the 
carcass is processed and canned by the Saudi government for dis- 
tribution to the poor and needy. The pilgrims continue to live 
at Mina for a few days more. 

This sacrifice on the 10th of dhu-'l-Hijjah is one of the most 
important feasts of Islam, although it is not considered ay sig- 
nificant as the wugiff at "Arafit in the ceremony of the aj. On 
this day throughout the Muslim world the head of each family 
sacrifices an animal in the same ceremonial manner followed at 
Mina. The feast is invariably known to the Arabs as the Td al- 
Adha (feast of the offerings) or Td al-Qurhdn; to the Turks as 
Bityak Bayram; and to the Muslims of North Africa as al-Td al- 
Kabir (the great feast). 
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At the end of the sacrifice ritual the pilgrim has his head 
shaven and nails cut. The waste is carefully buried at Mina, 
Henceforth he is in a state of partial desanctification (tahallul al- 
saghir). Full desanctification occurs only after the pilgrim scurries 
back to Mecca and performs at the Ka'bah the fawif al-ifadah, 
At this point he has fulfilled the ceremonies of the pilgrimage 
(mandsike al-hajf) and is entitled to be called “Hajj,” or “Haji” to 
the Turks, 

After a few days more at Mecca, the Hajj departs with a strong, 
sense of accomplishment as he has just fulfilled the crowning act 
of his religion and acquired an enviable reputation among fellow 
believers who have no claim to the title. More important, he is 
instilled with a keener awareness of the power of Islam which 
can bring together each year men and women of so many dif- 
ferent nationalities and races. This is one of the strongest forces 
working for solidarity among Muslims devoted to their faith. The 
pilgrimage is the "plenary assembly as well as the fair of Islam."”" 

A visit to Medina is the next step; it is here as he stands before 
the tomb of the Prophet that the believer is moved most deeply. 
Some might visit also Jerusalem, site of the Ming" and home of 
so many prophets, especially ‘Isa (Jesus). Upon reaching home, the 
pilgrim performs the same ceremonies which he underwent on 
departure. He also distributes souvenirs, water of Zamzam, and 
pieces of the kiswu, to relatives and friends, 


CHAPTER S 


Solidarity Through 
Institutional Unity 


‘A MEANINGFUL UNDERSTANDING of the unifying powers of Islam 
the religion can be derived from a perusal of the institutions it 
sited. The full impact of the religion can not be fully appreciated 
without some knowledge of its political, social, and cultural 
ramifications. 

The doctrinal requirements of Islam, together with the obli- 
gations imposed by the Qurin and the traditions that developed 
therefrom, gave rise to institutions and usages which transformed 
@ primitive religious community into a highly organized sociopo- 
litical society cohering through the forces engendered by its 
religion and in turn strengthening the sentiment of belonging 
among Muslims. Islam in this respect served as the catalytic force 
that induced the formation of a distinct identity among the 
believers in the first few centuries which centrifugal forces in 
later centuries could not break down, not even in more recent 
times when the concept of nationality differences gained sway in 
Muslim lands, 

‘The revelations to Muhammad as enshrined in the Qur'an and 
his exemplary conduct as reflected in the Sunnah provided the 
framework and the legislative basis of Islamic society, reaching 
into almost every aspect of individual and group life in this 
society with emphasis on duties and obligations. Such legislation 
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gave rise to a variety of institutions and practices which, with the 
passing of time, shaped the pattern and norms governing Islamic 
society in its multifarious aspects. 


The Accident of Circumstance 


Circumstance played an equally important role in the first 
century of Islam's existence. Sustained military probes on the 
periphery of Islamic Arabia, resulting from a carry-over of the 
razzia institution from pre-Islamic times and encouraged by 
ineffective resistance to these probes, culminated within a short 
century in the establishment of an extensive empire. Islam had 
banned internecine warfare but it could not subdue the militant 
zeal of the desert Arabian; indeed, his newly acquired beliefs 
served to strengthen rather than lessen his zeal for gain and, if he 
should fall in battle, for martyrdom. Raids in search of gain led 
to campaigns, campaigns led to wars of conquest, and these ulti- 
mately to the establishment of an Islamic empire. 

Islam undoubtedly provided the moving force, although one 
can not state that the zeal to convert non-Muslims to Islam was 
the major inducement. Far from being destructive, the desert 
Arabian as conqueror under the banner of Islam exhibited strong 
qualities of restraint and discipline in his relationships with the 
conquered peoples, who represented a variety of ethnic and sec~ 
tarian groups with strongly differing cultural backgrounds, The 
credit for such restraint belongs to the tenets and precepts of 
Islam as clearly enunciated in the Qur’in, Indeed, under the influ- 
ence of Islamic injunctions, the conqueror was duty-bound to 
respect and protect the conquered, especially those who already 
acknowledged their belief in Allah in Christianity and Judaism, 
Not by the sword, but by the exemplary conduct of these zealous 
Muslims and gains anticipated therefrom, did so many of the 
conquered—pagan, Christian, Shaman, Zoroastrian, Hindu, and 
Jew—convert to Islam, faith of the conqueror, and adopt for their 
‘own the values sustaining this faith. 

Contrary to hitherto accepted judgment, it was not by force 
but by the appeal of his readily comprehensible faith and the 
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example of personal and communal living that the Arab in Spain 
or Turkistan turned into a magnet for Islam, not a repellent. 

Islam in many instances gained from the conversion of those 
peoples who had evolved a more distinct culture than that of the 
conqueror. The conquered first as clients and later as a dominant 
force in Islamic society continued to acquire and utilize the prod- 
ucts attending Islam, namely, the language as well as cultural and 
social norms. The resultant interaction of Islam, the religion, and 
its medium of expression, the Arabic language, with the cultural 
background of the converts—Persian, Hellenized Syrian, and 
Egyptian—abetted both the “internationalization of Islam and 
its acquiring a distinct culture of its own. 

The Arab supplied the broadened Islamic fraternity with Islam 
and the Arabic language, the two principal media of coherence, 
together with a broad spirit of tolerance through a deliberate 
policy, carefully defined, of non-interference in the communal 
affairs of the conquered. In the resultant diversity Islam found its 
greatest enrichment, and to the religious nurture of unity and 
solidarity a new dimension, the cultural, was added 

The survival of indigenous cultural values introduced by con- 
verts to Islam, while imparting to the faith a local coloring tol- 
erated by it, did not transgress or compromise the prerequisites 
of belief as defined by the Shariah, the fundamental law of Islam; 
nor did the acceptance of them override the exigencies of 
communal solidarity which the Islamic theocracy imposed on all 
believers. 


Not by force of arms nor by administrative fiat did the Arab 
Muslim, by far the minority element in the lands conquered, 
impart cohesion and solidarity to the society of converts. By a 
combination of magnanimity tempered with justice and exem- 
plary conduct, the soldier in earlier centuries like the merchant 
later, opened up wedges for the expansion of Islam into south- 
‘east Asia and sub-Saharan Africa, areas where the force of Islamic 
arms was never felt. While valor and example played significant 
roles in the spread of Islam, we cannot discount the impact of 
Qurinic legislation and the qualities of leadership exhibited by 
the caliphs and those close to Muhammad in his lifetime. Leg~ 
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islative fiat and circumstance combined to create, assimilate, and 
consolidate a monolithic Islamic society. 

To understand the range of the religious impact on the growth 
and consolidation of the organized Islamic community and on 
the institutional structure of this cohering body before transfor- 
mation set in during the period of decline, and more recently 
when modernism began to cause radical changes in institutional 
beliefs and practices, a perusal of the fundamental structural basis 
must be made. 


The Caliphate 


We noted that the Qur’in played a vital role in defining the 
path of growth followed by the religion. The Qur'an and Sunnah 
together shaped the institutions attending the rise of Islam to 
sociopolitical as well as religious heights of attainment. Among 
the earliest and most germane to the rise of Islam is the institu- 
tion of the caliphate. 

When Muhammad ruled the destinies of the faithful, Allah 
assisted him generously with properly timed revelations which 
enabled him to attend to the basic administrative needs of a 
nascent community that looked to itself for the means of coher- 
ence and development. Muhammad served in all capacities as 
minister, judge, and ruler. He made all important decisions and 
was the ultimate recourse for all. Upon his death the faithful in 
democratic council elected the much respected Abu Bakr suc- 
cessor (khalfjah or caliph) to Muhammad's temporal but not spir- 
itual authority. Thus began an important institution that lasted 
until April of 1924 when it was abolished by Kemal Ataturk of 
modern Turkey. 

The caliph was not only ruler but also amir al-muminin (com- 
mander of the faithfill) and the imam (guide) of the community. 
To the Sunni orthodox Muslim the office was elective; but with 
the first Umayyad caliph Mu‘iwiyah (661-680) it became heredi- 
tury in his line and continued that way until the end. 

The Shi‘ites, however, have insisted on legitimacy, namely, that 
the imam must come from Muhammad’ line through his daugh- 
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ter Fatimah and her husband “Ali, the Prophet’ first cousin and 
his closest associate, with full unchallengeable authority due him 
as God’ successor on earth. This “divine right kingship” notion 
reflected the old Persian theory and was not unfamiliar to the 
Byzantines, The Persians today are the largest Shite group in 
Islam. 

The caliphate in its heyday was a powerful instrument working 
for solidarity and coherence in Islam. The caliph enforced legal 
decisions, safeguarded the divinely revealed restrictive ordinances, 
maintained the armies and guarded the community of Islam from 
external attack, enforced order and security, meted out justice, 
received and distributed the zakdh and other alms, maintained 
the Friday services and public institutions, decided between dis- 
putants, served as supreme judge in matters bearing legal claims, 
married minors who had no guardians, distributed booty gained 
in war, and generally catered to a variety of needs brought before 
him by the faithful. Later in the ‘Abbasid period of the caliphate, 
particularly from the ninth century onward, under mounting 
Persian influence, the caliph became more withdrawn from public 
accessibility. With the creation of a bureaucratic machine, his 
functions were whittled away gradually, until finally the caliph 
became a mere ceremonial figure. 

The first caliphs were elected from amongst the Companions 
of Muhammad. They faithfully carried on the tradition established 
by him and ministered to the needs of the community along 
lines set by the Prophet himself. For this they were titled by his- 
torians al-khulafa’ al-rashidin (the rightly guided caliphs). Even 
though the community expanded militarily under ‘Umar I with 
the conquest of Syria and Egypt from Byzantium (636-641) and 
the Persian Empire from its Sisinid rulers (637-040), the first 
three caliphs took no active part in war. They regarded them- 
selves primarily as custodians and enforcers of the Sharvah,! 
canon law with which they had been charged. By and large, they 
were pious men who followed the Prophet's example of austere 
living and personal accessibility to the faithful. 

‘The Umayyad caliphs* who succeeded them were more inter- 
‘ested in acquiring and enjoying the benefits of this life and its 
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material enrichments. With them the caliphate became more 
nearly a form of kingship and lost much of its spiritual orienta 
tion. This materialistic orientation notwithstanding, the Umayyad 
caliphs were careful to safeguard the temporal interests of the 
Muslim community and to organize it formally into a state 
administered by an expanding bureaucratic machinery that re- 
flected the strong influences of the assimilated conquered 
peoples and their traditions of government. 

The ‘Abbasid successors’ to the Umayyads had forcibly 
usurped their caliphal authority under the pretext of restoring 
the pure and pious traditions of the Prophet to caliphal rule, But 
they were also heirs of the Sisinid “King of Kings" and of 
the traditions associated with him, Now under the influence of 
Persian advisers and courtiers they began to emulate Persian ways 
and their love of pomp and splendor, familiar to the reader of 
the tales popularized by the Arabian Nights. The caliph no longer 
regarded himself as the primus inter pares of the community, the 
imam who led by personal example the faithful along the right- 
cous path, He was now an absolute sovereign served by all the 
prerogatives due the despot; unlimited powers were at his dis- 
posal; he was beyond reach of the public, and fully capable of 
exercising such powers at will 

But a bureaucracy, ever on the increase since Umayyad days, 
eventually appropriated for itself most of the powers which the 
caliph once held in his hands, An imam took over leadership of 
the Friday prayer and delivered the important khuthah; a gai 
dispensed justice as decreed by the Qur’in and embodied in the 
Sharali, a “amit was in charge of gathering taxes, and an amir 
commanded the army and often the administration in the various 
far-flung provinces of the caliphate. The numerous decrees issued 
in the name of the caliph were drawn up by kuttib (sing, katib) 
alsirr (scribes, secretaries) constantly multiplying in numbers. 

With the ‘Abbisids the institution of vizierate entered the 
scene, and the vizier, who enjoyed no special function at first 
other than that of a general aide-de-camp and confidant to the 
caliph, now took charge of a whole hierarchy of viziers con- 
stituted as a sort of “cabinet” and began to exercise powers not 
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much unlike those of the most developed modern cabinet 
systems, 

There came into being also the office of the hijib* (chamber- 
Jain) who served as a screen between the caliph and his subjects. 
When the Seljuk Turks appeared on the scene in the tenth 
century, the much abused and incapacitated caliph found himself 
under the tutelage of his rescuers upon whom he gratefully 
bestowed the title of amir al-wmani’ (the prince of princes) and 
then sultdn (sultan—possessor of supreme authority), an office 
which detracted from the caliphal image of authority and pre- 
vented the caliph from exercising full power. 

‘The gradual whittling away of caliphal authority rendered the 
caliph almost totally powerless towards the end of the "Abbisid 
era. He was now no more than a ceremonial figure, isolated from 
his subjects, and little aware of their problems. He fell prey as a 
consequence to the exploitation of powerful local amirs who 
acknowledged only nominally the caliphal office,” The effect was 
to decentralize the empire and give vent to shiiibiyali® move~ 
ments with their strong centrifugal tendencies. Indeed, one 
observes that such a tendency was the unavoidable consequence 
of the caliph’s withdrawal from the public exercise of the pre- 
rogatives of his office and his retreat, often voluntary, from the 
active display of his powers. 

The result is that regions which possessed a geographical and 
independent historical personality before Islam began to assert 
themselves again under some sectarian adhesion in Islam like 
Fitimid Egypt, Umayyad Spain, Shiite Persia, Khirijite Oman, 
Sharifian Morocco. The dynastic structure and control of such 
and similar countries by the nineteenth century maintained very 
loose ties, when at all, with the Ottoman caliph in Istanbul. 

The story of how decentralization took place and how influ- 
ential it was in creating schismatic movements in the Islamic 
polity constitutes a separate study. Our concern here is with those 
institutions that have had a centralizing and binding effect; some 
of which have not ceased to do the same until today. The Quran 
and the traditions associated with Muhammad, his Companions, 
and the Orthodox caliphate are among them. The ideals persist- 
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ing from pre-Islamic tribal society with emphasis on loyalty, 
kinship ties, and the pilgrimage also served to bind together the 
polity and cement solidarity. 


Jihad 

Jihad has two connotations: greater and lesser. The greater is 
the function of the individual who must strive constantly to live 
up to the requirements of the faith, The lesser is primarily a com- 
munity function and thus, an obligation. The idea of jihad in a 
military context with its emphasis on the notion of continuous 
struggle against non-believers in God tended to keep alive the 
spirit of solidarity in the community over and against outsiders, 
While the Quriin does not make of jihdd in the “holy war” 
context an article of faith, it is the Hadith which renders it into 
a formula for “active struggle” that invariably tended toward a 
militant expression. The incentive for jihdd lies in its two-fold 
benefits: booty for this life and martyrdom with its immediate 
promise for a blissful eternal hereafter for those killed in battle, 
the shuhada’ (sing, shahid: martyr). 

The exercise of jihid was the responsibility of the imim, or 
the caliph when the powers of the office were still in his hands; 
the territory of sanctioned war, dar al-harb, invariably was on the 
frontier of dar al-Islam (abode of Islam). The yearly raids against 
the Byzantines by the ‘Abbasids, and later the Turkish thrusts into 
Byzantine holdings in Asia Minor, which ended ultimatel 
destruction of the empire altogether, were sanctioned by 
were the raids into Hindustan by the Ghaznawids in the tenth 
and eleventh centuries. 

Jihad in a militant context did not affect non-Muslim subjects 
and residents, The governing, institutions of Islam affected directly 
the communicants and only superficially non-communicants 
whose residence among Muslims was accepted, tolerated, and 
indirectly regulated. 

The conquerors permitted full juridical and_ administrative 
control to Christian and Jewish communities whose protection 
the Qur'an enjoins and who are known as ahl al-dhimmah or 
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dhimmis (dimmis), in exchange for the jizyah, a sort of personal 
tribute-tax levied on all male heads of households capable of 
paying it. Their social and religious status with few exceptions” 
was respected. The bishop, rabbi, or the head of the protected 
community was directly responsible for its affairs and welfare to 
the Muslim caliph, and later, sultan. 

In the principal cities of Islam where strong pockets of tribu- 
taries survived, dhimmis filled important offices and professional 
positions. The ruler’s physician invariably was a Christian or a 
Jew; they engaged freely in a number of professions, practiced 
banking, carried on trade, indulged in scholarly pursuits, enjoyed 
authority, and led relatively prosperous lives, which sometimes 
made them the target of mobs incited by the dhimmis more 
fanatical Muslim neighbors. Non-Muslim foreigners in Muslim 
lands, increasingly more numerous from the eighth century 
onward as members of foreign missions, traders, and the like, 
enjoyed aman (formal safety) in keeping with the ancient Arab 
custom of granting jnir (quarter) to outsiders. While they were 
still looked upon as kuffar (sing. kafir. infidel), they nevertheless 
acquired the status of protégés and came to enjoy the same privi- 
leges extended to dimmis. 

The Shariah sanctioned the residence of Muslims in non- 
Muslim lands provided they were permitted to carry on their 
religious duties unencumbered. In the twelfth century, Syrian 
Muslims lived under the jurisdiction of Frankish Crusader and 
non-Crusader princes in the Norman kingdom of Sicily. They 
dwelt in relative safety of person and possessions and were not 
treated as “colonials,” as were their coreligionists during the 
Spanish regime of the Reconquista. Today no less than three 
hundred million Muslims in China, Southeast Asia, India, and 
Europe live under predominantly non-Muslim jurisdiction. 


The Shari‘ah and Figh 

The Shariah encompasses legislation derived from the Qur’in 
and the Hadith. Tradition and the juridical consolidation of life 
molded under the stimuli of the Qur'an and the Hadith, with no 
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distinction between spiritual and temporal law, served to rally the 
believers throughout the Muslim world. Only in recent times did 
decisions sustained by the Shariah begin to affect the institutions 
and livelihood of Muslims, supplemented and sometimes sup- 
planted by modern legal practices. 

The Shariah, unlike laws developing from the precedents 
established by Roman law, stresses individual cases. Through the 
use of analogical reasoning, a doctrinal point resting on the 
Shariah can apply by extension to like points without following 
any carefully defined formula for such extended use. The jurist 
could almost always find one case from the multitudinous accu- 
mulation over the centuries that would provide him with the 
proper precedent for a given legal matter. This is what kept the 
Sharah alive and functional in pulling Islamic society together. 

The Shartah is Islam’s constitution. The function of evolving 
useful effectual legal principles from the Shari“ah gave rise to the 
Figh (jurispradence), without differentiation between the spiri- 
tual and the secular. The process of evolving Figh started when 
Muhammad first began to adjudicate for the nascent Muslim 
community in Medina. While Allah provided him with revela- 
tions suitable for certain cases, often the Prophet drew on the 
customary law or usages of Arab tribes, and sometimes of Jewish 
tribes, in and around Medina as long as elements of the faith 
were not compromised thereby. 

Thus the eclectic nature of legal development in Islam can be 
said to have been predetermined in the lifetime of the Prophet. 
With the exception of frequently recurring subjects pertaining to 
inheritance, marriage, enactments concerning children, the treat- 
ment and emancipation of slaves, laws dealing with murder and 
theft, property and commercial matters, where more careful 
attention to detail is given, Mubammad was content to treat “legal 
problems” on their individual merits with no conscious effort to 
build up a uniform system or code. 

Hence, upon his death the faithful inherited a few specific pre- 
scriptions in the Qur'an and a mass of recorded decisions of the 
cases he handled. Specifically, Muhammad had left behind his par- 
ticular use of what would be analogous to common law, equity 
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and legislation, and to enactments and recordings based thereon. 
The death of Muhammad may be considered to have ended con~ 
stitutional legislation in orthodox Islam. What we note instead in 
subsequent years is the exposition and systematization of Islamic 
Jaw deriving from the Shari'ah through Figh. 

At first the fiugaha’ (sing. fagih: jurist) followed entirely practi- 
cal precedents. When confronted with a problem, the Qur'in was 
their first recourse; if no satisfying answer was found therein, they 
resorted next to the specific decisions made by Muhammad 
himself. If this procedure proved unsatisfying, the jurist had the 
choice of following Muhammad’ precedent by consulting the 
common law of Medina, Should this also fail to yield a proper 
precedent, then the fagih was empowered to follow his personal 
judgment of, as another recourse, to use equity as a standard of 
decision. 


The Sunnah 


‘The Sunnah (literally, path) relates to the body of tradition 
associated with the conduct of Muhammad in his discharge of 
prophetic responsibility and to the manner in which he handled 
himself as guide, judge, and ruler of the organized Muslim com- 
munity when not specifically divested by Allah. 

To emulate the way of the man as well as the prophet becomes 
exceedingly important in later decades for successors and jurists 
unable to find specific revelations coping with the demands of 
an expanded and more complex society. The study and adapta- 
tion of Muhammad's sunnah to rising needs became a consider- 
able enterprise. But in the meanwhile there had come into being 
literally hundreds of thousands of hadith or sayings attributed to 
Muhammad, but not all verifiable. Before this vast corpus could 
enjoy official sanctity, it had to be carefully screened and the 
genuine traditions ascertained. 

In the course of time the Sunnah acquired special merits for 
a variety of purposes. It was useful to Muslims who sought to 
justify dissenting views over important doctrinal interpretations. 
‘The traditions, and particularly the sayings of Muhammad, served 
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to bolster a variety of causes ranging from personal ambitions to 
complex doctrinal and institutional decisions. These were more 
often in situations that would have incurred for Muslims 
embarked on a course of deviation the approbation rather than 
the approval of Allah and the Prophet. 

The evolution of the Sunnah as an important legal corpus had 
its start with the Companions of Muhammad. These associates of 
the Prophet were dedicated men who found in his conduct and 
sayings much to emulate. Hence they made careful mental nota~ 
tions of Muhammad's life and deeds. To follow in his footsteps 
was the desired end, the end which every properly brought up 
young Muslim does not cease to strive after. 

Muhammad to the believers was a mortal like themselves who 
lived a life pleasing to God and served his fellow Muslims well. 
‘Thus his sayings and doings, manners and customs, his answers 
to questions on religious life and faith and, above all, his deci- 
sions in legal disputes became a source of important reference for 
the layman and the jurist, the philosopher and the theologian, 
the rebel and the law abider, the respectful of tradition and the 
innovator, according to a process of challenge and response that 
gained much validity for the Islamic society in the stage of its 
development and institutionalization. 

The Sunnah in later centuries, when confronted by Western 
ideals and institutions that challenged Islamic traditional beliefs 
and usages, lent much support to the traditionalists secking to 
combat foreign influences on all levels of Islamic society. This 
resistance has been particularly evident in very recent times, Such 
concern for tradition gave rise to the extensive literature termed 
Hadith in Islam, the study of which preoccupied Muslim schol- 
ars for generations. 

Specific schools came into being in the early two centuries of 
Islam for assembling and categorizing the sayings of Muhammad 
in support of all sorts of arguments and disputes. Theologians and 
jurists made of these a legal system of reference for passing deci- 
sions on important theological and juridical questions. Liberal 
thinkers in the ninth century were less concerned with Hadith 
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arguments than they were with rational or speculative theories 
to support their contentions. The conflict that ensued between 
these “rationalists” and their antagonists the “traditionalists” 
accounts for much of the philosophical and theological studies 
of Islam in the heyday of its cultural development. 

When the conquests brought Muslim jurists in contact with 
Roman law in the provinces they, like the Muslim administrator, 
found much of value and practical utility in it. As long as local 
customs and usages did not conflict with the basic tenets of the 
Shari'ah, they tried to avail themselves of them. The presence of 
Roman legal terminology in Arabic legal nomenclature attests the 
influence of Roman codes on Islamic legalism. When Muslim: 
law permits the giifi to exercise his nly (personal judgment) we 
are reminded of the use of “equity” in Anglo-Saxon law. The use 
of istihsén’ (preference) as a legal principle, even when the analogy 
of the code decreed another course, represents another cor 
cession to a non-doctrinaire approach. Resorting to istis 
deciding on that which would bring the greatest benefit to the 
community at large, is another nontraditionalistic recourse, 

But in the heated controversy that ensued over such prinei~ 
ples of legal decision, liberty of opinion was in the end narrowed 
to gids, use of analogy, the nearest the Muslim Shariah came to 
the principle of “legal fiction” as applied by Western jurists. 

The Umayyad caliphate ended the somewhat pious theocratic 
empire of the Orthodox caliphs. In the following eras, public life 
tended to exhibit with few exceptions far less religious sentiment; 
indeed, the pious said that it was “godless.” Law was still needed, 
but in its development it became more speculative and oppor- 
tunistic. The study of swmah and hadith passed into the hands of 
private individuals noted for their personal piety. The result was 
that interpretation of the Shariah became more idealistic and less 
in keeping with the realities of Islamic society, and that Hadith 
with, until now, its handmaiden Figh came to a parting of the 
ways. Students of Hadith gathered traditions for their own sake 
with the idea of providing prophetic guidance and dicta for the 
details of life as they faced them, on the assumption that any 
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caliph, amir or responsible individual who went beyond the patri- 
archal form developed at Medina was of this world “imperiling 
his soul at every turn.” 

The subscribers of Hadith were secking to apply it to the 
details of human experience, and in so doing they were diluting 
from its universalistic appeal. Yet both the Shariah and the Figh 
still possessed a much broader applicability than Western secular 
law. Herein lies the significant role of the Shariah as the builder 
and sustainer of Islamic society in the totality of its earthly exis- 
tence and in the projection of its promises for eternity. The 
Shariah regulated the essentials of man’s relationships to God, 
neighbor, and self. It was a system of duties that the Shariah 
created, a system which was not only religious and ethical but 
legal in a non-canonical sense as well. It specifically defined for 
the faithful what actions are forbidden unto them (hardm), what 
are required of them (ard, wajih), and what is recommended 
(mandib, mustahabb), or what is tolerated (mubah, j@iz), and what 
is disliked or frowned upon (makrih), 

‘The role of the Shariah and Figh may be likened unto a com- 
bination of canonical law and the “law of the land.” It not only 
defines for the faithful the prescriptions for the exercise of reli- 
gious, ceremonial, and ethical obligations, but governs the private 
lives of all pious Muslims. In one or the other of its four juridic 
schools, the Shariah regulates certain aspects of the Muslims’ 
semi-public relationships, e.g., marriage, divorce, inheritance. It 
also compels respect for itself, if not acceptance from the state. 

‘The Figh administered a scheme of duties but had only partial 
ties with the real legal systems of Muslim peoples in more recent 
centuries, with the exception of the Wahhabis of Arabia and the 
Ibidis of Umin (Oman) where it still constitutes the whole law. 
The changes in the Shari“ah’s role in governing the broader aspect 
‘of the Mushm’s life were due partly to the converts clinging to 
their inherited usages and partly to the fact that what sufficed 
for the nascent community in Medina was not sufficient for 
an empire embracing a heterogeneous populace and permitting 
whole communities of Jews and Christians to govern themselves 
without being integrated into the Islamic fold. 
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As a result of Islamic resurgence in recent times the Shariah 
has become the law of faith and land in Iran, Libya, Sudan, some 
of the Gulf states, and is becoming the law of the land as well 
as of the faith in Pakistan. 


“Adat 

Peoples conquered by the Islamic polity were willing to apply 
4 veneer of Islamic phraseology to conceptions of their own reli- 
gions. The Muslims themselves, particularly the new converts, 
conversely allowed themselves to be influenced by local customs 
or “adat of the conquered peoples. “Adit consisted of a variety of 
local usages having the sanctity of law; such usages not only dif 
fered from place to place, sometimes radically, but often obscured, 
if they did not contradict, the Shariah. 

*Adat as a form of “local law” crystallized into a legally appli- 
cable corpus in lands ruled by the Ottoman Turks. It developed 
two systems of legal procedure, one administering ordinances of 
the Shariah with emphasis on private and family affairs and pro- 
nouncing decrees on purely personal religious questions, . 
details of ritual law, law of oaths and vows, and the other sus- 
taining the working courts of the land by administering codes 
based on local custom and the decrees of local rulers. 

The canon laws of Islam, like the institution of the caliphate, 
served as a binding force in the organization and management of 
the affairs of Islamic society: There were in addition other forces 
at work cementing the ties of the community. These relate to 
concepts and practices engulfing a much broader and more inti- 
mate side of the Islamic community, namely, family bonds and 
common observances that permeated the whole social and eco- 
nomic life of the community. 


The Family 


The family to Islam is the cornerstone and the mainstay of 
the community, as it had been to the Arabs before Islam. What 
Muhammad did was to take the Arabian conception of the family 
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and fit it into the framework of Islam, Essential ingredients 
carried over into Islam are those relating to plural marriages, the 
place of women and children in the persisting patriarchal family, 
and the rules governing the conclusion of marriage. These would 
encompass also the preliminary steps like the mahr,"° khithah,'' 
and ‘agd al-nikah," without which marriage cannot be finalized; 
there is also the matter of verifying intent, i.e., when the parties 
declare their consent to marriage and the husband pays the 
dowry. All such Muslim steps toward marriage are survivals of 
pre-Islamic practices. 

Islam on the other hand did introduce some changes. The 
mahr, for instance, is assigned by the Qur'in to the wife as a form 
of surety, which adds the material element to the spiritual bond 
of marriage and makes of this innovation a more honest and 
forthright approach. The marriage contract, moreover, possesses 
no specifically religious character. It may be formalized either in 
the mosque or in the home of one of the parties according to a 
defined ritual and a legal procedure. The contract spells out the 
terms by which marital relations are to be conducted and under 
what conditions dissolved. It ao defines the respective rights and 
obligations of both sides, delineating the role of tutors, specify- 
ing when minors or those adjudged legally incompetent can 
marry, sipulating the terms of inter-faith marriages, the marriage 
of slaves, and related matters. 

The occasion of marriage is one of great celebration and fes- 
tivity throughout the Muslim world. It provides one of the great 
outlets for social intercourse and enjoyment. In a way it serves 
to emphasize the great significance attached to family life as a 
force for unity in Islamic society. 


Social Institutional Observances 


Numerous social practices and ceremonies continuously 
observed have strengthened the notions of belonging and 
common identity in Islam. The birth of a son to the Muslim 
family, no less than the marriage ceremony itself, isa special joyful 
event. Animal sacrifices are made and the flesh is distributed to 
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the poor; alms are offered and Muslim prayers are whispered into 
the child’s ear. When named, seven days after birth, he usually 
carries a name by which the Prophet was known—Muhammad, 
Mahmid, Hamid, Mustafa—or a combination of “Abd (servant 
of) with one of the ninety-nine variants by which God is 
addressed—al-Qidir, al-Himid, al-Razziq. The daughters usually 
receive the names of the women in the Prophet's family— 
Khadijah, Fitimah, “Aishah, Zaynab. 

‘The circumcision rite is strictly observed by all Muslims like 
the marriage ceremonies; it provides an important landmark in 
the life of the youthful Muslim. If it is performed at age seven, 
it signifies his passing from the strict care of his mother, to whom 
the Muslim infant belongs, to a helping relationship with his 
father; at this date he begins his life as a man or launches his 
formal study of the Qur’in at school.'* The daughter by contrast 
stays close to the house and there receives what education the 
social status of the family permits. The great concern of the 
parents is a properly arranged marriage: and most of their train- 
ing is dedicated to the cause of teaching them to become good 
housewives and mothers, Modernization has undermined much 
of this custom. Muslim women today are entering the profes- 
sions, especially educational and medical, in increasing numbers. 

Memorization of the Qur'in used to be at the core of the 
Islamic educational program. When completed, the youth became 
a hafiz'* and with it he acquired considerable prestige in society. 
After memorizing the Qur’in, he began the formal study of such 
related subjects as the exegesis of the Qur'an (tafsir), the Traditions 
(Hadith), law (Figh), grammar (nal), lexicography (Iughali), rheto- 
ric (bayiin), and literature (adab). With the diminishing role of 
Qurinic schools in the educational systems of Muslim countries 
during the last century, except among fundamentalists, increasing 
numbers of Muslim students have been studying in Western 
schools, Here they enroll in broader secular courses pertaining 
to the sciences and the humanities; indeed, the role of the tradi- 
tional Islamic curriculum outside of specialized religious schools 
and educational curricula of the Islamic states—Iran, Arabia, and 
Sudan—has been increasingly circumscribed in recent years. 


— = 
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Teaching in the past usually took place either in the court- 
yard of the mosque or in the master’s house. Students formed a 
halagah (circle) around the master who devised a curriculum as 
he thought best and stressed memorization of passages from the 
Qur'in and commentaries as well as the master’s own writings. 
Assiduous and attentive listeners received his authorization 
(ijazah) to repeat his lessons in another city. In this manner the 
works of distinguished masters were disseminated throughout the 
Muslim world. Thus do we have a scholarly tradition serving to 
provide Islamic society with a unifying intellectual response. 

Regular institutions were founded and maintained by the 
caliphs for the purpose of promoting the “religious sciences,” such 
as the Dar al-Hadith (House of Traditions) and Dar al-Tim (House 
of Knowledge) of the early “Abbasids. The al-Azhar of Cairo 
evolved from the Dar al-Ilm prototype; it was founded by the 
Fitimid caliphs of Egypt at the beginning of their reign in 969 
A.D, The al-Azhar, oldest living university in the world, is emu- 
lated by two other institutions, the Zaytiinah of Tunis and the 
Qurawiyin of Fez in Morocco. 

These schools were later supplemented in the eleventh and 
twelfth centuries by madnusahs, which really amounted to semi~ 
naries for the study of the practice of religion and the propaga~ 
tion of the orthodox Sunni doctrine. Examples of these madrasahs, 
teaching according to the Shafi'i rite," are the Nizimiyah of 
Baghdad and the Nariyah of Damascus, founded and named after 
Nizim al-Mulk and Nar-al-Din Zangi respectively. Salah al-Din 
(Saladin) also founded madrasahs. Later the Mamlik Sultan 
Rukn-al-Din Baybars created a madrasah pattern which included 
all four rites within its walls, but with separate quarters. 

These madrasahs represented a sort of state education and 
served to popularize a uniform conception of Islamic law, the 
sinew of the cohering Islamic society. From the eleventh century 
onward: certain esoteric groups such as Ikhwan al-Safa’ (Brethren 
of Purity), Qarmatians (Carmathians), and Ismf‘ilis began to 
develop their own schools; so did the Sifis. These specialized 
centers of learning, though interested primarily in preserving 
their own ways and practices, nevertheless maintained a body of 
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teaching which served to enhance the general and lasting aspects 
of Muslim culture." 

The impact of modernism has induced a marked contrast in 
many aspects of Islamic life. While the madrasahs are still func- 
tioning and attracting students, primarily as schools of canon law, 
the exigencies of the modern age and the new areas of knowledge 
opened up by great technological discoveries have led to the 
establishment of ultra modern “houses of knowledge,” or univer- 
sities, in almost all the principal urban centers of the Islamic world 
supported often by well organized elementary and secondary 
school systems patterned along European or American models, 


Feasts 


The pattern of day-to-day living scarcely varied from one end 
of Islamdom to the other and served no less than other institu- 
tional practices to reflect the common imprint of the Islamic way 
con adherents of the faith. Preoccupation with feast celebrations 
brought the faithful together on frequent occasions. 

While various feasts peculiar to a locality in the Islamic world 
are celebrated with all the attending fanfare that makes for greater 
regional and communal identity, there are certain feasts celebrated 
simultaneously throughout the Muslim world. The Td al-Adha 
(Feast of the Sacrifice)'’ commemorates the 10th of dhu ‘l-Hijah 
which marks the end of the pilgrimage. Not only the pilgrims 
but also Muslim families everywhere sacrifice according to ritual 
a sheep or camel and in the banquet that ensues the poor are 
invited to share. 

Another popularly observed feast, the 7d al-Fir (The Feast of 
ending the fast of Ramadin),”* is celebrated on the first of 
Shawwal according to the Muslim calendar and is the occasion 
for the display of new attire for those who can afford it. Another 
feast celebrated throughout the Muslim world is the Mawlid, the 
Prophet's birthday, on the 10th of Rabi’ I, one of the younger 
feasts, observed officially from the twelfth century and undoubr- 
edly instituted as a result of the fanfare associated with the 
Christian observance of Jesus’ birthday. 
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Other Muslim feasts that enjoy regional or sectarian obser- 
vance include the “Ashird mostly in Berber lands, with its carni~ 
val-like atmosphere while the Shiites on that day commemorate 
the martyrdom (680) of Husayn (Hussein), the Prophet's grand- 
son, at Karbala’ (Kerbala), in Iraq with a Passion performance and 
a tiziyah (consolation) procession in which it is not unusual for 
the devotees to cut up their flesh and beat their bodies in a form 
of self-mortification long abandoned in the Christian world. 
There are in addition numerous other celebrations localized 
in nature and mostly carry-overs from ethnical pre-Islamic 
backgrounds. 

Funerary rites are distinctly governed by Islamic religious con- 
cepts and are the occasion not only for the pious to gain credit 
‘on Judgment Day but to be reminded of one of the most sig- 
nificant transitory movements on their path to the hereafter. The 
special Islamic ritualistic observances in preparing the dead for 
burial, the resting position of the body with the head pointing 
to Mecca, the funeral banquets on various days, the special prayers 
recited at each stage, alms giving, annual sacrifices and numerous 
other performances all tend to remind Muslims of their common. 
institutional observances both in pleasure and in sorrow, 


The “Public Good” 


The purely Arabian pre Islamic concept of muritah (manliness) 
left a strong imprint on Islamic society. Its effect was felt in a 
different context than originally conceived. Originally muni‘ah 
impelled the Arab to defend ‘id (honor). In Islam munifah compels 
the defense of din (faith), with a strong emphasis on morality and 
the near identification thereof with piety and beneficence. The 
spread of mysticism and its legitimization in the twelfth century 
added a new dimension, that of love. While love to the mystics 
was the love of God, a personal expression of feeling, the stress 
of love by extension to the group provided Islamic society with 
one of its strongest media for strengthening the notion of “public 
good" or “general welfare” (madahah). 
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The Muslims have many lesser yet important unifying institu- 
tional observances. Their calendar, for instance, is peculiarly their 
own, It consists of twelve lunar months each alternating between 
29 and 30 days in length for a total of 354 days. To compensate 
for the eleven-day discrepancy, the Muslims follow the old 
Arabian practice of adding a day to the last month of the year 
eleven times in a thirty-year period. The months are known by 
purely Arabo-Islamic terms."” The days begin and end at sunset, 
Friday being the day of rest or congregation; but the night of a 
day, which ends at dawn, is that which precedes not what follows 
it. The divisions of the day conform to the astronomical move- 
ments of sunrise, apogee, and sunset; they are regulated, however, 
not by these but by the times of prayer. Persians have their own 
solar calendar applying to the commencement of Hegira and 
similar in length to the Gregorian calendar, which is applied by 
them and the Sunnis. The Muslim calendar, however, remains 
operative because of religious requirements. The Muslim era 
commenced in 622, that being year one of the Hegira. 


Economic Factors 


Economic practices in the heyday of Islamic communal 
strength and the institutions built thereon reflected a certain 
commonness among Muslims, namely, preference for agriculture 
and cattle-raising at home and trade abroad. This is shown also 
in the type and range of taxation sanctioned by the Shariah 
which appears to stress the products of the soil. 

The sig, bazaar or marketplace in the towns and cities of 
Islam, constituted the hub of social as well as economic activity. 
‘The overland trade from the chief Mustim cities in the East— 
Baghdad, Damascus, Aleppo, Alexandria—which was funneled 
eastward and westward made for considerable diffusion not only 
of wares but of usages, ideas, and common institutional practices 
clearly stamped with an Islamic spirit which foreign travelers 
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could not help but observe in the Muslim trader. Traders in East 
Asia and sub-Saharan Africa were instrumental in the spread of 
Islam from the tenth to later centuries of the Christian era. 

Muslim merchants formed a very important social class, con- 
trolling prices and trade with far-off lands. The tales of Sindbid 
the sailor, the recordings of Ibn Barritah in his far-flung jour- 
neys in the fourteenth century, even the stories consecrated in 
the Arabian Nights all mirror the spirit and genre of adventure 
associated with the Muslim trader. 

The articles of manufacture, increasingly diffused throughout 
the Muslim World and abroad from the late eighth century 
onward, reflect very clearly the peculiarly Islamic imprint. Mate- 
rials used, as well as design and execution in vases, tapestry, leather 
and metal works, textiles, silks, embroideries, fine linens, brocades, 
all still bear the name of the cities that excelled in their 
manufacture—Damask (Damascus), Muslin (Mosul), Cordovan 
(Cordova). 

Commercial transactions over vast areas and on a broad scale 
gave rise to a number of commercial institutions which were 
clearly adopted by the merchant states of Renaissance Italy and 
thence disseminated throughout Europe. Among these are 
practices relating to sale, hiring, warehousing, wages, interest, 
exchange, banking, and the like. The stress on contractual obli- 
gations, the good faith associated therewith, surety guarantees for 
the debt of a traveling merchant by a creditor, the promissory 
note and bill of exchange, the contract of deposit or warehous- 
ing, the injunctions against usury as forbidden in the Qur'in,” 
are some specific examples. The lender by not secking to profit 
from his loan is registering an act of pious generosity for which 
Allah will reward him on the Day of Judgment. 

Yet in the areas of commerce where the Quran did not 
prevail, Europe became the beneficiary and the inheritor; we refer 
chiefly to the banking institutions and commercial practices of 
Muslim traders as they developed principally in the ninth and 
tenth centuries. 

In conclusion, the institutional observances and practices that 
caused Islamic society to cohere are not exhaustive. Attitudes of 
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mind conditioned by religious stimuli are most difficult to delin- 
eate. There is what may be termed an “Islamic spirit” which gave 
vent to a pattern of individual and communal behavior that 
placed a characteristic stamp on the devout member of this 
Society, a society theocratic in structure yet not altogether 

‘What we have related are some of the more tangible institu- 
tions and related observances at work. But the strong not always 
distinguishable ethical undertones motivating behavior are not to 
be dismissed lightly. Morality as ordained by the Quran was a 
strong binding element in Islamic society. This we have already 
seen in a number of instances: in the stress on family ties, which 
is at the foundation of the Islamic community. There is so much 
emphasis placed on respect for elders that this emphasis has 
acquired nearly the sanctity of Law. The injunctions in the Qur'in 
and Traditions prescribing behavior for men and women are uni- 
versally honored where the faith is practiced. The stress on justice 
and fidelity in dealings, the sanctity of oath and trust, the hon- 
oring of obligations prescribed by the Qur’in for the faithful, and 
the general prevalence of an egalitarian sentiment, all have left a 
distinguishable mark on Muslims in their relationship with each 
other and with outsiders. 


Heterodoxy and Orthodoxy 


THe OVERWHELMING MAJORITY of Muslims today subscribe co 
Islam of the Sunnah or Sunni Islam with its faithful adherence 
to the doctrine evolved in the nascent Medinan period of Islam 
under the four Orthodox Caliphs. Subscribers to this doctrine 
are known as orthodox or Sunni Muslims. They constitute over 
90 percent of the entire Muslim community today. All Sunnis are 
considered one sect although juridically they subscribe to one of 
the four recognized rites (madhahib, sing. madhhab): Maliki, Shafv'i, 
Hanafi, or Hanbali. An adherent may pass from one into the other 
without ceasing to be known as an orthodox or Sunni Muslim, 

Heterodoxy in Islam owes its origin basically to two histori- 
cal Factors. One resulted from political challenges to existing 
authority, with the disputing parties invariably taking on the sanc~ 
tity of religious protection and thus giving rise to a multitude of 
sects. The other resulted from attempts to provide rational bases 
for the basic tenets of the faith, leading to the proliferation of 
philosophical schools of approach to theological beliefs. This 
trend was abetted by efforts to reduce the rather legalistic and 
somewhat impersonal implements of the faith to a more personal 
experience, thus encouraging the mystical approach to religion. 
The one impact they all had in common was to detract from the 
theological, political, and consequently social unity of Islam. 

‘The first blow to Islamic unity took place twenty-five years 
after Muhammad's death; and it was the result of political, not 
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religious, considerations which arose from Mu'iwiyah’s desire to 
wrest the caliphate from ‘Ali, Muhammad's son-in-law, the fourth 
and last of the Orthodox Caliphs. Mu‘awiyah was then Muslim 
governor of Damascus, and the son of Abu Sufyan, Muhammad's 
chief Meccan opponent, the Umayyad head of the Qurayshite- 
ruled Meccan commonwealth. Mu‘awiyah was intensely disliked 
by many Muslims who had suffered strong privations at his hands 
before the conquest. 

In the ensuing first civil war in Islam, "Ali won the battle 
(Giffin, 657) but lost the aftermath when through a ruse thought 
up by Mu’awiyah he was compelled to submit to arbitration the 


caliphate, which he legally possessed. 


Kharijites 

A group of ‘Ali’s followers, mostly desert Arabs inspired by 
the democratic free spirit of their environment, objected to “Ali 
compromising his caliphate by responding to the appeal for arbi- 
tration and broke away from him, insisting that there should 
have been no appeal save to the Book of Allah. They became 
known subsequently as Khawarij (Khirijites, or those who 
“exited”). Unhappy about the dissension generated by maneu- 
verings of those who claimed the right to leadership over 
Muslims by virtue of family connections with the Prophet or the 
Quraysh, they took the position that the caliph should be selected 
from the entire Muslim community, not just the Quraysh. 

‘The Khirijites merit special attention for the views they held 
because they are regarded as the earliest fundamentalists of Islam. 
‘They were the first to insist that the words of God in the Quran 
must be taken literally and should not be subject to interpreta- 
tion. Faith without commensurate deeds would not lead to sal- 
vation in their judgment. What has been decreed will come to 
pass. God, however, will not manifest Himself physically in the 
afterlife to the elect, as other Sunnis believed. They insisted that 
sinners will suffer damnation, and grave sinners eternal fire while 
other Sunnis held that no one who has believed will be made 
to suffer eternally. Indeed, the Khirijites eventually developed 
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their own commentaries on the Qur’in and Hadith, Their law 
derived strictly from both and the exemplary conduct of the 
Prophet Muhammad. 

Of equal significance are their views concerning the commu- 
nity, In some respects they were elitists, arguing that Islam was 
targeted specifically for Arabs. They were unkind to non-Aribs 
joining Islam. The community to them consists of individuals 
who share their faith in God and His world. There is no appeal 
in their eyes save to the Word of God as enshrined in the Qur'’in, 
As fiercely democratic in their outlook as they might have been, 
the Khirijites still recognized the need for leadership, albeit in 
their eyes it was only temporary. To them the leader served as 
God's agent. If he did not fulfill his duties, he was to be over- 
thrown. Their criterion for selecting him is decreed in the Qur'in 
(49:13): “the most honorable among you in the sight of God.” 
Their conception of the imdm’ qualification was the same as the 
one applied in the selection of tribal chiefs before Islam. But 
loyalty to faith now superseded ties to family and tribe. If the 
imam should falter in his leadership, he was to be removed, by 
force if necessary. 

Jihdd for the Khirijites was the fifth not sixth duty mandated 
by the faith, The responsibility for it rested with the individual 
not the community. Indeed, Khirijite men and women often 
fought without the benefit of leadership in the battlefield, They 
fought for God not for booty. Only weapons would they accept 
for their share of booty. Women were the equal of men in every 
respect. So liberal was their attitude towards the sexes that 
the status of the child was determined by both. They led a life 
of simplicity and poverty, abstaining from smoking, drinking, 
singing, or even laughing, So strict were they in the application 
of justice that non-Khirijite Sunnis said of them: “they could do 
no injustice.” They held firmly to the belief that words without 
deeds were valueless. Their greatest contribution to the values of 
Islam lies in their insistence that every Muslim must manifest 
positive values without being impelled to do so by decree of 
imim or government, and that this manifestation should serve as 
a guide to all human beings." 
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While the early Khirijites were intolerant of those who did 
not share in their beliefs, refusing to have any social intercourse 
with them, their descendants today, known as Ibidites, after their 
early leader “Abdallah ibn Ibid, hold much more moderate 
views. They can be found still in Oman, East Africa, and parts of 
Algeria. 


Shiites 


Another party, mostly city Arabs influenced by Persian ideas, 
clung to ‘Ali with worshipful affection insisting that only he and 
his descendants had the legitimate right to be caliphs. They were 
undoubtedly influenced by the divine-right-monarchy concepts 
of pre-Islamic Persia and were joined by Persians on a perma- 
nent basis after 1500. They called themselves Shrat “Ali (The 
partisans of “Ali) to be known later as plain “Shah” or “Shiites! 
They are today the largest single sect next to the Sunnis, consti- 
tuting about 14 percent of the total, and numbering about one 
hundred million, including all splinter and radical groups. 

Shi'ism for all practical purposes is the religion of Iran 
(modern Persia). Over 50 percent of the Muslims of Iraq and one 
third of Lebanese Muslim are also Shiite. During the Umayyad 
caliphate they, like other religious minorities, particularly the 
Christian, were tolerated and left primarily to. themselves, The 
early Umayyads put up with them because they were anxious to 
enlarge their secular powers and expand their dominions. Indeed, 
the Umayyad caliphs with the exception of “Umar II were con- 
sidered by their adversaries as “irreligious” and “unpious.” 

‘This toleration, however, soon disappeared under the ‘Abbisids 
when the Shifah had helped wrest the caliphate from the 
Umayyads in 750. One hundred years later in 850 the caliph 
al-Mutawakkil became particularly harsh with the Shi‘ah, destroy 
ing their venerated shrines: the tombs of “Ali at Najaf and his 
more venerated son Husayn at Karbali’. In the ensuing atmos- 
phere of increasing hostility, the Shi'ah in their bid for survival 
‘began to practice dissimulation (tagiyah), that is, they outwardly 
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purported to be espousing other than what actually constituted 
their real beliefs. 

Unlike the Sunnis who were loyal to the duly empowered 
caliph, the Shi‘ahs professed loyalty to an Imam, leader or guide, 
who was a direct descendant of ‘Ali through his son Husayn, on 
the grounds that ‘Ali allegedly had inherited from the Prophet 
both his spiritual and secular sovereignty, ive., the power both to 
interpret and to enforce the canon law. Thus in lieu of the caliph, 
who was imbued with no spiritual authority by the Sunnis other 
than to set an example for piety, the Shi‘ahs recognized an Jmdm 
who, until his disappearance, was regarded as an infallible teacher 
and the only source of religious instruction and guidance. When 
the twelfth Indm mysteriously disappeared the collective body 
of Shivah ulema began to exercise the prerogatives of the office 
pending his expected return, with their chief, the Ayatollah 
(divine word of God), now serving as the highest spiritual author- 
ity in Shiah Islam. He claimed the right to veto decisions of the 
ruler if, in his opinion, they contradicted the provisions of the 
canon law of Islam. 

The infallibility of the Imam’ teachings, according to Shi‘ah 
conceptions of divine successorship, comes first from Allah, then 
from His chosen mouthpiece Muhammad, then “Ali, and finally 
his legitimate descendants, By reason of kinship with Muhammad 
through blood and marriage to his daughter Fatimah, “Ali not 
only sired the Prophet's only grandsons, al-Hasan and al-Husayn, 
but initiated at the same time a “legitimate” line of successorship 
divinely ordained and guided. 

The line from Husayn produced nine of the twelve Imams 
acknowledged by the main body of the Shi'ahs, commonly 
known as “Twelvers” (Ithna “Ashariyah). Their fate, however, was 
not very pleasant—four died of poison, and most of the others 
either fell in battle against the caliphs or were executed for sedi- 
tion. The twelfth, youthful Muhammad, simply disappeared in 878 
in the cave of the great mosque at Simarra without leaving any 
heir. Hence he has become known as the Muntazar (awaited) 
Imam whose return will usher in the golden era of true Islam 
shortly before the end of this world. Thus the messianic concept 
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so dear to Judaism and Christianity finds an equivalent of a 
sort among the Persians of today, as it had with their spiritual 
predecessors of yesteryears like the Zoroastrians and related 
sectarians. 

This hidden Imam, who is not dead but merely in a stage of 
occultation, is destined to reappear as the “Mahdi.” Some false 
alarms had been sounded by the famous Muhammad Ahmad 
(1879), Mahdi of the Sudan, and a litde earlier by the so-called 
“Bab” (lit. “the gateway.” that is, to the Mahdi’s reappearance) 
whose movement inside Persia in the 1840s was ruthlessly sup- 
pressed but succeeded in flourishing outside the country in such 
areas as Chicago and Los Angeles under the guise of Bahi’ism. 

‘The Twelvers’ variety of Shi'ism was formally and forcibly 
imposed on a then predominantly Sunni Persia by the early 
Safawid Shahs in the year 1502, These Shahs subsequently 
claimed themselves to be descendants of the seventh Imam, Miisa 
al-Kizim, each regarding himself as a place-holder (Jocwn tenens) 
of the hidden Jmdm until such time as he chooses to return. His 
spokesmen and intermediaries are the mujtahids, the interpreters 
of dogma who have been serving in the capacity of higher 
theologians, 


Ismaili 

It is important to note that Shi‘ism opened the floodgates for 
the overwhelming majority of the splinter sects, no less than 
seventy-three according to tradition, that sprang into being in 
subsequent centuries. One sect that agrees with the Twelvers is 
the Ismaili or “Seveners”; they honor the line of succession down 
to the sixth Imam, Ja'far al-Sidiq (d. 765), then regard his eldest 
son Ismail (d. 760) as the seventh (whence the appellation 
“Seveners”) and last Imam? He too in the eyes of his followers 
is the Imam-Mahdi who becomes the hidden leader and whose 
return they await. 

Both in their cosmogony and in their religious beliefs gener- 
ally, the Isma‘tlis reflect a very pronounced influence derived from 
Greek philosophy in its primitive stage of development. The 
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Pythagorean system with its stress on the number “seven” was 
consecrated by the Ismailis who have predicated all cosmic and 
historical developments on the number seven. Neo-Platonism 
imparted to them the conception of gnostic knowledge through 
emanation in seven stages: (1) God; (2) the universal mind (‘aq/); 
(3) the universal soul (nafs); (4) primeval matter; (5) space; (6) 
time; (7) the world of earth and man. The Isma‘lis acknowledge 
the prophet-legislator roles of seven prophets’ who are consid~ 
ered founders; but the position of others, treated as “silent” 
legislators," seven in between each set of two of the founders, is 
also respected. Next and parallel but at a lower level come the 
propagandizers (hujjah) and simple missionaries (sing, da‘)." 

While Sunni Islam, with its emphasis on the fulfillment of the 
law (Shari‘ah) and of duties, was essentially non-proselytic, the 
non-Sunnis and especially the Ismilis actively labored to gain 
followers. They sent missionaries throughout the world of Islam 
to preach their esoteric (bafini) doctrine, an activity which had a 
drastic effect on Islamic society and reflected one of the most 
pronounced facets of religio-political internecine conflict in 
Islam. 

The esoteric approach to doctrine looks beyond the ourward 
manifestation, insisting that the apparent (zahif) is merely a 
camouflage of the true inner meaning which is purposely hidden 
from the non-initiates. Such an interpretation is quite familiar to 
the land where Gnosticism was first announced to the world. The 
Sunnis, on the other hand, pay strict attention to the literal pro- 
nouncements of the Qurin since to them it is the unembell- 
ished word of God. But the Ismi‘lis and other sectarians 
subscribing to their views argue that one must look beyond the 
manifestations of expressed words and seek the inner meaning of 
the verses. This bold proposition is only one step removed from 
that sore spot of controversy among Muslims which revolved 
around the classical debate of whether the Qur'an was or was not 
created. 

Some historians argue that behind this seemingly religious 
controversy lies a subtle political plot, an attempt by Persians 
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overwhelmed in Islam to undermine Arab hegemony. ‘Abdullah 
the son of Maymiin al-Qaddah (d. ca. 874) of Ahwiz (Persia) not 
only perfected the Ismi'ili religiopolitical system, but also used 
his religious doctrine to exploit Arab-Persian enmity in the hope 
of destroying the caliphate and gaining political hegemony for 
himself and his descendants. His pattern of scheming gave birth 
eventually to the Fitimid dynasty of Egypt and Tunisia; and one 
of his disciples, Hamdn Qarmat, a peasant of Iraq, gave birth to 
the movement named after him, the Qarmatian. 


Qarmatians 


The Qurmatians (Carmathians) appealed to native masses, both 
artisans and peasants, Persians and Arabs. The movement, bearing 
a sectarian coloring, appeared to revive the ancient feud between 
the townsman and the nomad. Admission to this predominantly 
communistic sect sharing in property and wives was by initia- 
tion. The Qarmatians made use of an allegorical catechism which 
derived principally from the Qur'in but accommodated other 
creeds, appealing thereby to men of all races and castes. They 
insisted on tolerance and equality and organized the only well- 
disciplined guilds of tradesmen and artisans in Islam; indeed, some 
authorities believe that their concept and organization of the 
guilds within a fixed ceremonial and ritualistic structure led to 
the rise of Freemasonry; with its clear reflections of Arabo- 
Islamic influences, and the Medieval guild system.” 

But the Qarmatians did not preserve their tolerance for long: 
indeed, shortly after they came into being in the third century 
of Islam they developed into an exceedingly militant and violent 
movement, leaving behind trails of blood in Syria and Iraq. They 
exercised dominant influence for a while not only in these two 
countries, but in the Arabian peninsula as well. They even raided 
Mecca in 930 and carried off the Black Stone from the Ka’bah, 
not to be returned until 951. Ultimately they fell, but their beliefs 
survived. The Fitimids of Egypt with their kindred doctrine fell 
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heir to their domains and communicants. Today they survive in 
the highlands of Southern Yemen. 


Assassins 


It is interesting to note here that the dreaded order of the 
Assassins of Alamit and Syria, the scourge of many a Crusader 
or Muslim earmarked for death, were neo-lsmailis. The founder 
of the order, Hasan ibn al-Sabbah was a native of Persia who had 
returned from Egypt as a Fismid missionary. He seized the strate- 
gic natural fortress of Alamiit in 1090. Then in his capacity as the 
grand master (da7 al-dwit; missionary in chief) of the order, he 
found himself in a strong position to raid all around northern 
Persia with impunity. His emissaries, after being keyed up with 
hashish, could execute anyone marked for death anywhere. They 
cultivated the art of “daggermanship” and were so successfil that 
traces of their success survive even in our Western vocabulary 
with the term “assassination.” This was perhaps their only notable 
bid for immortality. 

The Assassins spread terror everywhere, and for nearly two 
centuries all efforts to suppress them by force failed, It was only 
with the advent of the Mongols who attacked and destroyed their 
strongholds in 1256 on their way to destroy Baghdad that their 
menace subsided, 

Their organization and doctrinal beliefs were modeled on 
Ismy‘ili antecedents. They purposely minimized religious instruc 
tion, attached little significance to the role of the prophets, but 
actively labored to encourage daringness in the young initiates. 
At the head of the order was the Dai al-Kabir (grand preacher) 
followed by the grand priors, each of whom was in charge of a 
specific territory, and at the bottom of the hierarchy next to the 
ordinary propagandists stood the fidii (self-sacrificer). The fidai 
was ever ready at the command of the chief to execute orders 
blindly, with visions of an earthly paradise exciting his soul. The 
gardens in and surrounding the castle at Alamit were not only 
filled with beautiful shrubbery but graced beside by the presence 
of real live black-eyed /iris to the delight of the Assassin whose 
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vision of Paradise, as described in the Qur'an, was made real on 
earth. 

The Mongols’ assault on Alama dealt the order a mortal blow. 
But the end came at the hands of the Mamliik Sultan Baybars 
who in 1272 destroyed their Syrian strongholds at Masyad, where 
Rishid al-Din Sinan (d. 1192), the “old man of the mountain” 
to the Crusaders, resided and whence he had continued the 
order’ policy of spreading terror.” 

The survivors of the order, whose numbers are not precisely 
ascertained but are estimated at ten to fourteen million, are 
known as Khojas or Mawlas. They are located principally in the 
Bombay area of India, with a sprinkling of them in northern 
Syria and Iran as well as Oman and Zanzibar. Their acknowl- 
edged titular head is the Agha Khan, whose headquarters are sup- 
posed to be in Bombay. But these alleged descendants of the last 
grand master of Alamit find Paris and Switzerland more suitable 
for the exercise of their spiritual leadership. The grandfather of 
the present Agha, who claimed descent from the Jmams, attracted 
world attention when his devout followers once gave him his 
weight of some 250 pounds in gold, and on another occasion in 
diamonds, These fortunes were then allocated for charity. 


Druzes 


Another Fatimid missionary by the name of al-Darazi (d. 
1019), appointed by the caliph al-Hakim (4. 1021), began to 
spread the Ismaili doctrine in the hamlets and vales of the south- 
ern slopes of Lebanon among a conglomeration of indigenous 
Aramaeans, infiltrating Persians, and Arabs of the desert. The 
ground had been prepared by the presence there of adherents to 
the Shah and Ismaili doctrines. The preaching of al-Darazi 
centered on the notion that the intolerant caliph al-Hakim, 
notorious for his persecution of Jews, Christians, and orthodox 
Muslims, represented the last in a series of incarnations of the 
‘one and only God. Other extremist Shi‘ah had also been preach- 
ing that ‘Ali and his descendants were such incarnations. 
‘The general tendency of Shi'ah sects was to preach methods of 
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bridging the gap between God and man. This is also the aim of 
mystics, as it has been throughout human history. 

When the master al-Hakim died prematurely; victim of a con- 
spiracy headed by the caliph’s own sister whose chastity he had 
questioned, the faithful followers denied that he was dead, arguing 
that he had gone into a state of temporary occultation whence 
he will re-emerge when the time comes. 

Al-Darazi himself, narrowly escaping with his life, headed 
north, and in the remote Taym valley at the foot of Mt. Hermon 
he began to preach the new doctrine named after him, the 
“Durzi" or “Druze” way. His ministry was cut short and he fell 
in battle two years later. Many of those who believed in his 
message preferred to call themselves “\Muwuhhidan” (unitarians) 
rather than “Durzis.” Indeed, the doctrine formulator of Druzism, 
Hamzah al-Labbad, a Persian like al-Darazi, denounced him, He 
too, however, was killed, in Cairo, by an infuriated mob incited 
by orthodox Fatimid theologians. 

‘The most important features of Druzism were enunciated 
in the middle of the eleventh century. It was to be a batini 
(esoteric) religion, since prudence decreed secrecy; thus did an 
important principle of the religion come into being, namely, that 
in the “absence” of al-Hakim no part of his religion was to be 
made public. Access to the sacred handbooks was to be limited 
only to the initiated; these constituted a few of the ‘Uggal (ing. 
“agit; wise, intelligent). 

‘The ‘gga are highly selected individuals who must subscribe 
to a very rigorous ethical code after surviving the ordeals of a 
protracted period of trial and probation in which they must prove 
themselves trustworthy and able to keep secret. Following the 
ceremonial rite of induction, the initiates must conduct them- 
selves with decorum and dignity and abstain from such vices as 
wine, tobacco, and abusive language. The most pious, called ajiiwid 
(godly), go so far as to abstain from partaking of food even at 
high levels of entertainment in the fear that it may have been 
acquired by illegitimate means. Women can also be initiated if 
they qualify. The Druzes observe strictly monogamous marriages. 
Their ‘Ugqal hold their religious meetings on Thursday evenings 
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in unostentatious secluded places known as khalwahs, usually 
located on hill tops overlooking their villages.” 

Spreading northward, mostly into the southern mountains 
of Lebanon, Druzism gained converts among the Arab tribes 
roaming the area. These tribes supplied them with the families 
like the Ma‘ns, Taniikhs, and Shihibs, who subsequently became 
their leaders and feudal lords, and whose descendants have not 
ceased to play determinative roles in the sociopolitical life of 
southern Syria and Lebanon until the present time, 

The Druzes today number under half a million and are con- 
centrated principally in southern Syria, Lebanon, and northern 
Israel. They are headed by Shaykh al-Aql. guided by the "Uggal, 
and followed by the majority of uninitiated Druzes known as 
Jubhal who do not partake in the religious ceremonies 

‘The primary function of the 'Uggdl is to apply the laws of the 
Druze religion and to assist every Thursday in the ceremonies of 
the faith. They practice their cult in a very simple chamber devoid 
of all furnishings and ornamentation, and having only a few mats 
on the floor. The ceremony is conducted in three stages. In the 
first, all can participate provided they don the proper attire (a 
white head band encasing a red turban, a free flowing shirt-like 
garment known as “shinail;” and a sleeveless coat called 

“ghumbaz"). This session lasts ninety minutes. The second stage 
is conducted by those who are a bit more advanced in their study 
of the faith. They have the right to pose questions illuminating 
principles of Druzism. The third stage is reserved for the Ajawid, 

by special garments, and preoccupying themselves 
with the role of “revealing truths” (kashf al-hagiig). In a period 
of two and a half hours the Ajauid concentrate on the six com- 
mandments of their faith: 


4. Never having recourse to the devil: 
5. Believing in the unity of al-Hakim; and 
6. With eyes closed, submitting in heart and soul to his will. 
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A devoted Druze is one who recites the“ Fatihah” faithfully and 
expresses his total submission to the will of the “Master of Time,” 
that is al-Hikim, and his minister Hamzah, and is loyal to the 
Creator. They believe that God descended to earth in the form of 
a man to impart happiness to those loyal to Him. The sacred texts 
of the Druze consider al-Hakim this incarnation. He becomes man 
to share in man’s mode of life. He is called “al-Hakim” (the ruler) 
because he rules over the entire universe. He is that universal intel- 
ligence (al-‘Aql) whom God has empowered to write the holy 
scriptures. He is the first cause—the cause of all causes. He will 
return on the day of the last judgment to judge all, 

When al-Hikim disappeared mysteriously February 23, 1021, 
his followers believed that he had fulfilled his mission and would 
return only at the end of the world, 


Nusayris 


The Nusiyris, numbering less than half a million at the present 
time, inhabit the northwestern corner of Syria, with Latakiya on 
the Mediterranean forming their great urban capital. Minor 
enclaves of Nusayris are found in the center of Syria, along the 
Euphrates in Iraq, in Kurdistan, and in Iran. They extend into the 
Cilician region of southern Turkey. It has been presumed that 
they take their name from Muhammad ibn Nusayr, a notable of 
Basra, who in 859 proclaimed himself the gateway (bab) of the 
tenth Imam (Ali al-Hidi) and of his eldest son Muhammad who 
disappeared (went into occultation) in 878. Others say he took 
for Imam the eleventh (Hasan al-“Askari) and his son Muhammad, 
who disappeared. Most consider Nusiyr’s successor, Husayn ibn 
Hamdan al-Khasibi (d. 957 or 968) as the real founder of the 
Nusayri sect, He hailed from Junbula, a town between Wasit and 
Kia in Iraq, heartland of the Qarmatian and Zanj movements, 
and was patronized by the great efflorescing dynasty of the 
Hamdinids who made the Aleppo region a center of cultural life 
in the tenth century. 

While a pagan and Christian substratum underlies the Nusayri 
sect, its principal elements today derive from pure south Arabian 
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stock; Kinda, Hamdan, Ghassan, Buhra, and Tanikh, It was one 
Hasan ibn Makhziin (d. 1240) who imposed on this grouping its 
ruling families, clans, and ethnical structure. The Nusayris settled 
in Syria in the wake of the exodus of the Crusaders’ remnants 
driven out by the Mamluks of Egypt. They are usually referred 
to as Alawites and it is from their ranks that the Syrian leader- 
ship of today derives. 

‘Their religious beliefs are similar in broad outlines co Ismaili 
Shr'ism. From the ineffable God according to Nusayri cosmogony 
emanates the spiritual world of heavenly beings, or stars, giving 
form to the “great luminous world.” This is done in seven stages 
with the aim of leading back to the source the “little luminous 
world” of fallen beings imprisoned in bodies after reviving them. 
Brought back to heaven, they form the seven last classes (alil al- 
maritib), Next comes the “litle world of darkness,” of extin- 
guished lights—souls that damnation caused to be transformed 
into bodies of women and animals. Lastly comes the “great world 
of darkness” wherein dwell all the “adversaries” of the great lumi- 
nous world, In it are the demons who had undergone numerous 
metamorphoses in corpses of slain men or slaughtered animals 
still quivering after death and who are now reduced to inert 
matter, Just as the fall takes place in seven stages, so does the path 
to heaven of the chosen or elect lead through seven cycles (adwir) 
or divine emanations. 

According to the teachings of Abu ‘I-Khartab, the common 
articulator of doctrine for both Ismailis and Nugyris, revelation 
consists of emanations from the ineffable God, object of adora- 
tion, the first being the Name (iam), the articulating prophetic 
voice (ndtig), the signification (mina) of divine authority. In the 
cycle pertaining to Muhammad (the Mulammadiyah) signification 
is expressed through five privileged names: Muhammad, ‘Ali, 
Fim (masculine form of Fitima since women are held to have 
no souls), Hasan, and Husayn. ‘Ali was thought to surpass them, 
and was identified by hyperbolism with the signification, whence 
the origin of the “god “Ali notion among the Nusiyris. 

Initiation among the Nusyyris is accomplished in three stages. 
The first consists of a solemn pledge in which the word of the 
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initiator fertilizes the soul of the initiate in three seances, The 
ritual followed is that of the other extremist Shifah sects and can 
be traced back to the Sibians of Harrin, In it the initiate par- 
takes of the cup of wine in anticipation of Paradise, The process 
of initiation symbolizes the seven canonical rites of Islam: the five 
ceremonial obligations plus jihad and wulaya (devotion to the 
“Alids and hatred of their adversaries). The Qur'an is regarded as 
an initiation for devotion to “Ali. 

The Nusyris observe a number of annual festivals not all 
Muslim in origin—to wit, Christmas, Epiphany, the feast of St. 
Barbara, the 17th of March, together with what they term 
“masses,” in addition to the Muslim feasts of Adha, Fitr, “Ashira’ 
and even the Persian Nawruz, 


Matawilah 


The Shi'ah Twelvers in Lebanon are commonly referred to as 
Matiwilah (those who profess love for Ali) and constitute a 
powerful element of that country’s population. They are concen- 
trated today in the southern outskirts of Beirut and form a dom- 
inant element in the population of the two large southern cities 
of Sidon and Tyre. Once strong in the northern regions around 
Jubayl (Byblos) and Kisrawan, today they form the majority in 
the southernmost region of Lebanon and have been the unfor- 
tunate victims of war between the Palestinians and Israelis, 

Originally they were of Persian stock, having been trans- 
planted into the Lebanon range by Mu‘iwiyah in his efforts to 
weaken the ‘Alids in their challenge to his political authority 
late in the seventh century. The appelation “Matiwilah" was not 
applied to them until the eighteenth century. Over half a million 
strong, they managed to enjoy freedom of faith but not economic 
equahty, nor a commensurate proportion of political privilege 
(shared until the 1976 civil war by Maronite Christians and elitist 
Sunni Muslim families of Tripoli and Beirut); hence, their 
alliance with Palestinian refugees during the Lebanese civil war. 

Today they constitute the plurality sect in Lebanon and 
are represented by both “Amal” and Hizballah, which seeks 
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with Iranian support to create an Islamic republic in South 
Lebanon. 


Zaydis 

The sect closest to Sunnism among the Shi'ah is that of the 
Zaydis. They take their name from Zayd, the grandson of Husayn. 
First to challenge the caliphate of the Umayyads following 
his grandfather’ martyrdom at Kerbala, he was killed in street- 
fighting in Kafa, in 740. His followers continued the struggle, but 
to no avail, They became a united community only after “Alids 
laid claim to spiritual leadership under the influence of the sect’s 
founder, Hasan ibn Zayd (4. 864), who first established a state 
south of the Caspian Sea. A contemporary al-Qisim al-Rassi (d. 
860) first laid down the basic clements of their teachings, which 
betray strong affiliation with rationalist Mu'tazilite theology. 
in ethic and puritanical in that it rejects 
orders are permitted in the Zaydi state 


Worship among Zaydis parallels other Shi‘ah observances with 
minor departures. Like them, they do not follow an impious 
leader in prayer, nor do they touch meat of animals not butchered 
by Muslims, They are against mixed marriages, nor do they allow 
mufah, or temporary marriages. All their wars are regarded as 
manifestations of jihdd, thus entithng the participants to the 
prerogatives thereof. Because Zaydis are not all concentrated in 
Yemen, they tend to hold diverse views on legal questions which 
are not considered essential to their sectarian beliefs. Thus we find 
many Zaydis on the side of Sunnis, and vice versa, in disputes. 
This, pethaps, is a reason why for all practical purposes they are 
treated as the fifth Sunni madhhab. The basic requirement for 
leadership among Zaydis is that the Imam be of the ‘Alid family 
(ahi al-bayt) without regard to succesorship through either 
Hasan’s or Husayn’s line. Qualification is by ability and learning, 
not by lineal heritage. This would account for the lack of sus- 
tained lineal descendants in the imamate. 
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While it cannot be fully established, the Zaydis today are 
believed to number between six and eight million, 


Shivah Extremism 


Space does not permit us to treat in detail the numerous off- 
shoots of Shi'ah Islam which have taken to extremist views in 
ascertaining a separatist identity for themselves. Suffice it to say 
that the extremists, or “glwlah,” not only share the common 
Shi'ah view that leadership in Islam, both physical and spiritual, 
must come exclusively from the house of “Ali, but some of them 
have gone so far as to place "Ali before Muhammad. Indeed, there 
are ‘Ali deifiers among them (‘Ali Ilihis), concentrated mostly in 
Iran and Turkestan in central Asia, who argue that the Archangel 
Gabriel not only mistook Muhammad for “Ali when God com- 
missioned him to deliver the message, but that "Ali was indeed 
the incarnation of God. Akin to them in belief are the Qizil-bish 
(red-capped heads)" of eastern Anatolia and the Bektishis of 
‘Turkey and Albania, 


Sunnism 


The main body of Islam is known as Ahi al-Sunnah wa-T- 
Hadith, or followers in the path laid out by the Prophet himself 
and believers in his sayings, The source of primary religious 
authority to them is the Qur'an and the sunnah (path) and hadith 
(sayings) of the Prophet. Swmah and hadith together constitute 
the Tiadition. 

That this body of semi-sacred text should figure prominently 
as a source of religious and legal guidance is the logical outcome 
of Muhammad's function as God’ spokesman. Surely he who 
was selected to transmit the sacred word of God could not be 
less inspired in his sayings concerning details of daily life. To 
establish the hallowedness of such details is important in the eyes 
of the jurists who often find more need for the Tradition than 
for the Quran as a source of official guidance to meet the 
requirements of imparting legality to decisions. 
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In the first few decades hadith was circulated orally, first by 
the Companions of the Prophet, then by those who heard it 
from them. This method of transmission opened the gates to a 
flood of fabrication, and within a few generations the sayings 
of Muhammad appeared to transcend all logical bounds. 

For more than a century hadith passed from mouth to mouth 
because attempts to write them down had been discouraged, Had 
the narrators of hadith been all pious men, the continuation of 
oral transmission might have been tolerated. But there were those 
who wanted to appear pious when they were not at the expense 
of inventing hadith to justify their manner of life or dogmatic 
views. Invented hadith played an important role in the rise of the 
sects and the justification of their own non-orthodox teachings, 
With the spread of forged hadith, religious opinion tended to 
become confused, 


The Corpus of Tiadition 


Finally, in the second half of the eighth century encourage- 
ment was given to the compilation and verification of a corpus 
of traditions, and the first surviving result was the Muwatta’ of 
Milik ibn Anas of Medina. His compilation can not be classified 
as strictly religious since it is more in the nature of a corpus juris; 
Milik recorded every tradition that had been used to give effect 
to a legal decision. 

The relation of law to religion in Islam is here clearly illus- 
trated. This law was revealed to Muhammad as the will of God 
for the benefit of worshipers. God is the sole head and legislator 
of the community. Muhammad is His agent, not vicar. “Conse- 
quently, to violate the law, or even to neglect the law, is not 
simply to infringe a rule of social order—it is an act of religious 
disobedience, a sin, and involves a religious penalty.""" 

The actual work of sorting out the thousands of traditions 
that sprang into being, eliminating the dubious ones and arrang- 
ing those verified by a careful system of authentication, was not 
undertaken until the latter part of the third Islamic century. In 
the period between 815 and 912 traditions were sifted and reclas- 
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sified according to their relation to the various aspects. of 
religious life and practice. 

During this same period the jurisprudents compiled all six 
collections which later were canonized by the Sunni Muslims. 
Leading among them is the Sahih (The Verified) of al-Bukhiri 
who had spent sixteen years journeying through Muslim lands 
to collect upward of 600,000 hadiths; of these he included 
only 4,000 in his work." Of the other five compendia," only 
the Sahih of Muslim ibn al-Hajjaj (817-875)" is cited as fre~ 
quently as Bukhiri’s. 


ling 


When the orthodox community was confronted by a situa- 
tion wherein neither the Quran nor the acknowledged body 
of Hadith provided adequate guidance, theologians applied the 
principle of ijma” (consensus). Ijmd was invoked to support reli- 
gious observances and was explicitly sanctioned by. prevailing 
canon law. This is as close as Muslims could come to agree on a 
principle of innovation by universal consent. 

Jima’ became a very important principle for the justification 
of religious beliefs or practices not specifically sanctioned by 
the Qur'in and hadith, Much of these antedated the Islamic era, 
deriving from customs and norms of the Jihiliyah period. While 
they were present all along, it was not until after three hundred 
years of Islam that their presence was detected, By then it was 
too difficult to uproot them from the lives of men. Since it was 
not easy to find traditions that would abrogate the practices of 
pre-Islamic days, the next logical alternative was to acknowledge 
their legality by means of ijmd. 

What is worth noting here is that not all Muslims accepting 
ijma as a means of legislation understood it in the same context, 
In Medina, for instance, ijma* simply meant the consensus of the 
citizens of Medina, not of the whole Muslim community which 
was neither solicited nor recognized. Under the ‘Abbasids ijma’, 
was applied much more widely as a means of gaining fealty for 
the caliphs. It was used also to win legal recognition for the six 
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canonical books as sources of authoritative information on the 
sunnah and hadith of Muhammad. 

The more conservative interpreters of religious law in Islam 
would restrict ijma’ to the early teachers of the law, the fugaha, 
also known collectively as mujtahidiin (sing. mujtahid: an official 
interpreter of the Sharitah), or to those who are dedicated to the 
proper interpretation and application of what orthodox Islam 
sanctions. In terms of time this would confine its development 
to the earliest period, a period which could not take in the deci- 
sions of mujtahidiin belonging to a generation not contemporary 
with Muhammad, The Shi‘ahs pay special deference to the prin- 
ciple of ijma’, and have not ceased to apply it until the present 
time, even though the exercise of ijma’ is restricted to the reli- 
gious class of ulema and the Ayatollah, who is regarded as the 
Imam Faqih, or leading jurisconsult. 


Qiyas 

. The next most widely recognized source of authoritative 
support of religious beliefs and practices among the orthodox 
Muslims is that embodied in the principle of Qiyae or analogi- 
cal deduction, Qiyis simply is the way a belief or practice gains 
official credence and support on the grounds that it is similar 
to a practice or belief clearly embodied in the Quran, Suinah, 
or ijma’, Before giyds was officially recognized, Muslim inter- 
preters of the Shariah had exercised ray, private opinion, in the 
teaching of doctrine, Indeed, it was in an attempt to curb the 
widespread use of ny in a delicate area of religion that giyas came 
into being as a more acceptable alternative. 

The use of giyis, however, was not free of controversy: Musiim 
theologians debated earnestly and almost continuously the extent 
and range of its application. Some argued that qipiis should be 
restricted to the area of “material similarity”; others advocated 
its use also in the not-so-well defined area of similarity in motive 
‘or cause. What enabled the principle of ny to gain acceptance 
in limited quarters, although it was merely the product of jihad 
was the lack of agreement among the mujtahidiin, who preferred 
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the device of individual interpretation. In spite of its obvious 
shortcoming in purporting to achieve a uniform consensus, qiyas 
was one way of maintaining the progressive development of the 
community of Islam in conformity with the religious sanctifica~ 
tion needed, 

But as political upheavals within the community and the 
assault of the barbarians from without tore away at their politi- 
cal unity, which was mostly nominal by the thirteenth century 
when the Mongols made their appearance, the great majority 
of Muslim jurists and theologians were determined to salvage 
what they could to preserve the uniformity of religious concep- 
tions and beliefs by “closing the gate of 
ijtihad), This meant that however erudite a Muslim may be in his 
knowledge of the Shariah, Sunnah, and Hadith, he could no 
longer officially function as a mujtahid, or an authoritative inter~ 
preter of the canon lave Logical formalism set in; no possibility 
of bid‘ah, questioning an accepted decision based on ijmi’, or 
“innovation,” would be tolerated. 

This was a very significant development for Islam and for its 
capacity to adapt to changing needs and circumstances. In barring 
ijtihdd, no new interpretations, regardless of circumstances, could 
gain support and general acceptance. With the closing of the gate 
of ijma’, the panic-stricken ulema among the Sunnis opened wide 
the gate of the “Dark Ages,” or the “Medieval Era,” in Islam, 
an era that stretched over five hundred years. Only in our century 
has there been a concerted attempt to resurrect jtihiad as the 
means of moving ahead on the path of renewal and progress. 


Madhahib 


The madhahib (sing. madhhab: juridical-religious rite) were 
responsible for reducing the Sunnah to practical use. Where 
may have served to keep Islam abreast of political and social 
upheavals, the emergence of the accepted juridical-religious rites 
tended to keep the faithful on the proper path of falfilling their 
religious and non-religious obligations as members of one broad 
socioreligious entity. The actual administration of law was the 
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prerogative of civil and military officials of the caliphs, The 
dhimmis, or protected non-Muslim communities, were subject 10. 
their own administrative and judicial procedures, provided they 
paid the jizyah and remained loyal to the caliph. 

These laws, predominantly secular in nature, varied from 
province to province as they had been heavily influenced by local 
Jaws; in Syria by Syro-Byzantine laws which the Umayyads did 
not hesitate early in their caliphate to adapt to their needs as they 
arose; in lands once dominated by Persia, by relics of the Sasinid 
laws, which again were not completely wiped out by the Islamic 
conquest. Even in Jihiliyah Arabia customary and legal practices 
managed to survive in Islam where the Shariah did not provide 
specific alternatives. 

During the first century and a half of Islam, canon law was 
applied without reference to what might be termed “secular” 
matters. When the ‘Abbisids supplanted the Umayyads as caliphs, 
they proclaimed a return to the pictistic religious devotional life 
purportedly neglected by their predecessors. The fugaha’ were 
encouraged to set forth the principles that might be adopted in 
the fulfillment of religious obligations quasi-juridical in nature 

Sometime in the course of the third Muslim century, the prin 
ciples for observing religious obligations jelled into certain cate- 
gories or classifications, Categorization tended towards one of 
four madhahib, each bearing the stamp of the norms prevalent in 
the geographical region where the madhhab gained its widest 
following. It is important to note that these four rites are in 
agreement on all points vital to Islam as a socioreligious force; 
all acknowledge the authority of the Qur'in and Hadith as sources 
of ultimate law for Islam, and all Sunnis who adhere to one of 
the four “ways,” as they must, do not compromise their ortho- 
doxy by switching a madhhah 


Hanafite 
‘The earliest madhhab formed was that of Abu Hanifah (d. 767), 


known as the “Hanafi” rite or juridical school. It reflects the 
‘views of the jurists of Iraq much more than do other rites; man- 
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ifesting considerable toleration in the use of ray. In many respects 
it is less rigid in its doctrinal interpretations than the other 
three madhahib. The laws derived therefrom might be construed 
“liberal” when compared to those of the fundamentalists. The 
school is dominant among Turkic peoples in Central Asia, in 
Turkey, the Arab countries of the Fertile Crescent region, Lower 
Egypt, and India. 


Malikite 

‘The next school in order of time is that founded by Malik 
ibn Anas (d. 795) of Medina. As expected, it reflected strongly 
the views of the jurists and the practices associated with that city, 
Milik was appointed judge in Medina and while serving in this 
capacity he gathered together his decisions into the corpus called 
al-Muwattad (the Levelled Path). Like the jurists of Iraq, those of 
Medina preferred to depend more on the traditions associated 
with the Companions of Muhammad than with the Prophet 
himself, When it came to conflicting traditions, Malik and his fol- 
lowers after him simply made an arbitrary choice. 

The time factor figured prominently. If for instance the con- 
flict. was between a tradition attributed to the Prophet and 
another to one of his Companions, they chose the Companion’. 
Two of Abu Hanifa’s disciples, Abu Yasuf and Muhammad 
Shaybini, became responsible for solidifying the views of their 
muster; unlike him, however, they did not decline to serve in judi- 
cial posts in Iraq. They shared with their Medinan counterparts, 
followers of Malik, the view that it is safer to stay with the 
traditions that were generally known and less prone to conflict 
than to accept the irregular ones, however significant they might 
appear to be. They too attached more importance to the Com- 
panions’ traditions on the grounds that these could not have 
existed without knowledge of the Prophet's hadith and sunnah, 
They sought harmony, even if it meant resorting to arbitrary 
choices, and rejected prophetic traditions contradictory to the 
Quran. They regarded the traditions associated with the Com- 
panions’ successors as equal in importance to those of the 
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Companions themselves. Adherents of this rite are strong in 
North Africa, particularly 

‘A juridical school, strong in Syria-Palestine, but of very limited 
range, that of al-Awzi‘i (d. 74) developed an attitude similar to 
the Iragi-Medinan, stressing perhaps a little more the Prophet's 
sunnah but still seeking to interpret it in the light of the Com- 
panions’ traditions. As this school differed little from the other 
two, it disappeared from the scene very early. 


Shafi'ite 

The third important school in time was that founded by al- 
Shafi (d. 820), who had been a disciple of Malik. More than any 
other jurisprudent he left the most telling impact on the devel- 
opment of Islamic jurisprudence on the basis of the Qur’in and 
Hadith in his Risdlah, 

While Malikis and Hanafis were prepared to accept as binding 
the traditions of Companions and their Followers (al-Tabi‘im) if 
they accorded with the observances prevalent in the community. 
al-Shifvi would not accept such traditions as legally valid if 
they did not sustain the Prophet's authority. Al-Shifi'i was well 
versed in his knowledge of the Qur'an and the Sunnah. It was 
he who defined the components of the Shariah as consisting off 
(1) Quen. (2) Sunnah, (3) Tima’, and (4) Qiyds and reduced the 
use of my to secondary importance even though it was at that 
time the method of decision most popular in the principal cities 
of Islam. He established furthermore the principle that no tradi- 
tion directly received from the Prophet himself and properly 
authenticated could be superseded. Indeed, from his point of ref- 
erence, an authenticated tradition automatically rendered invalid 
any tradition attributed to a Companion or Follower (Tabi) that 
conflicted with it. If there was a conflict between two traditions 
authenticated as the Prophet’, then the one closer to the Quran 
and the sunnah of Muhammad himself was to be preferred. 

It was al-Shafi'i who elevated the authority of the Hadith to 
its position of pre-eminence, if indeed he did not give it a higher 


authority than the Qurin itself by making it the authoritative 
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interpretation of Allah’s sacred words as enshrined therein. “God 
had made obedience to the prophet incumbent on all believers, 
and therefore what he said came from God as the Quran did." 

By giving more weight to the authority of the Hadith, al- 
Shafi strengthened the trend making for rigidity in the adapt- 
ability of canonical law. Had his doctrines been strictly observed, 
Islam would have lost much of its dynamism and its capacity for 
adjustment to change. Indeed, in the period of “medievalism” in 
Islam, from the thirteenth until the present century, the influence 
of this doctrine was very strongly felt. 

When al-Shafi'i predicated the validity of an act on conform- 
ity with Hadith, a corpus limited in its development to the exi- 
gencies of Muhammad's Meccan-Medinan world of two decades 
of preaching, he ipso facto circumscribed its applicability to the 
needs of an expanded Islamic community in an. increasingly 
complex world, To decree that the sanction of the Sunnah and 
the Qur'in is necessary for the sustenance of progressive meas- 
ures may be desirable, but by narrowing the means of interpre- 
tation the Shafi'ite paved the way for bid‘a (innovation), Where 
there was a strong determination to pursue measures, even if they 
did not appear to conform to the letter of the Hadith, the bless- 
ing of authoritative sanction could be gained by the would-be 
innovators simply inventing a suitable tradition together with a 
convincing isndd (a verifiable chain of transmission) traceable 
right to the Prophet himself. 

Al-Shafii may have been a man of strong integrity but suc- 
cessors yearning for "new things” did not always resist tempta- 
tion. In this regard the Maliki-Hanafi approach was more flexible: 
simply to take the tradition that best suits a situation, never 
mind whether it is the Prophet's, a Companion’, or a Followers. 
Besides, did not Muhammad in his capacity as spokesman for 
himself prove to be quite adaptable to changing circumstances? 
indeed, did not even Allah come to his rescue at a moment of 
crisis or serious confrontation with the proper dyah, His brand 
of “hadith”? 

This stress on prophetic confirmation of a hadith contributed 
to the widespread fabrication of isnad to give validity to a spu- 
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rious tradition, which made the task of the compilers like 
Bukhari, Muslim, Ibn-Maja, and others who sought to sort out 
hundreds of thousands of hadith for the purpose of authentica~ 
tion laborious if not impossible. 

When the Shariah was being fixed and defined in the third 
century of the Hijrah, purportedly for all time, the doctrine of 
al-Shafi'i left the strongest imprint thereon, The formula was to 
identify the sunnah with the contents of hadith known to be from 
the Prophet, then to give it the blessed approval of ima’ of the 
tulema, The line was henceforth drawn: on the side governed by 
the Shariah was orthodoxy; on the other, heterodoxy maybe, but 
heresy nevertheless. It was in this century, the third, that the ulema 
finally agreed on the acceptance and interpretation of hadith; 
there was no more room for criticism and emendation. The last 
word had been spoken. The individual mujtahid could apply his 
personal judgment (n'y) only on questions of detail not already 
defined but not on substance. 

Al-Shifi', a forceful thinker who had a unique grasp of prin- 
ciples, a clear understanding of the problems, and the singular 
ability to muster forth persuading arguments, stands above other 
Muslim jurisprudents in terms of the impact he left on the 
Shariah. The schoo! of jurisprudence founded by him is strong 
in Lower Egypt, Syria, India, and especially Indonesia 


Hanbalite 


The fourth school is that associated with Ahmad ibn-Hanbal 
(4. 855), known as the Hanbali. Ahmad himself did not establish 
a separate school; this was rather the work of his followers, strong 
in Iraq and Syria. The resultant madhhab was the most conserva- 
tive of the four, Its strict and rigid views caused its eclipse during 
the Ottoman conquest in the sixteenth century, the Turks being 
more favorably disposed to the Hanafi rite. 

But Hanbalism was revived again in the eighteenth century 
with the rise of Wahhabism in Arabia. The triumph of the house 
of Saud and its strict espousal of the Hanbali doctrine gave 
Hanbalism new vitality and validity, in central Arabia at first, then 
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later among all those who today espouse the return to funda 
mentalism. 

The Hanbalis adhere to the literal wordings of the Qurin and 
Hadith and are least compromising on matters pertaining to 
prophetic traditions, with a fanatical insistence on the strict 
fulfillment of religious duties and responsibilities exactly as 
defined by the Shariah. Being concerned with matters that can 
be classified under the category of religious or canonical law, they 
are independent of caliphal and secular authority. Neither sultan 
nor caliph could interfere with the decisions they made; indeed, 
it was the duty of the ruler rather to support and enforce such 
decisions by providing for the appointment of the gadis (judges). 

Owing to the concept that law in the Islamic community is 
essentially indivisible and the fact that in reality the caliph, sultan, 
or amir governed the community according to the tenets of the 
Sharvah, there did not develop a corpus of genuine secular law 
until very recent times; nor was there anything that could be 
termed “secular” legislation, Adjudication of wrongs (mazélims) 
was on an ad hoc basis in judicial sessions. When a question of 
“constitutionality” or “legality” arose, a summary was submitted 
to a jurisconsule, called a mufti versed in the rules of the madhhab 
of the litigants. The opinion he gave was in the form of a fanua 
and it might or might not be honored. 

Until the rise of Ottoman hegemony in the Muslim world, 
these muftis were men of no definite official status in the 
community and were independent of the secular side of the 
administration. In the Ottoman Empire they were graded in an 
officially recognized and operative hierarchy headed by a chief 
mufii in Istanbul known as Shaykh al-Islam (head spokesman of 
Islam). 

It is in these various farwus that we are able to perceive how 
the madhahib were able to put into force theit views and princi- 
ples. In these we can also detect the impact of doctrinaire inter- 
pretations regarding the Shariah on local customs, resistances to 
them, and the extent such local customs have been assimilated in 
orthodox Islam. 
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Far from compromising the powerful unifying appeal of the 
Shari‘ah—indeed, far from even lending it flexibility—the 
madhahib did not detract from the orthodoxy of canonical law 
ordained by it. Despite the spread of heterodoxy, the spirit of the 
Shariah continued to permeate all facets of the community’: 
social, political, religious, and even literary life. It is "the epitome 
of the true Islamic spirit, the most decisive expression of Islamic 
thought, the essential kernel of Islam.”""* 


fO 


Formalism and Free 
Expression 


THe simpLe Doctrines of Islam deriving from the injunctions 
of the Qur'in, supplemented by the hadith and sunnah of 
Muhammad, formalized in the Shariah as a coherent entity and 
put into practice by one of the four madhahib, would have served 
the Mushm community's needs well and long if it had remained 
in the world of Mecca-~Medina. But when a small community 
develops into a world empire, the simple puritanical and coher- 
ent doctrines formalized for the original Islamic community 
could not remain unquestioned or unchallenged. 


Outside Influences 


The challenge came from the quarter of “free thought” and 
“free expression,” qualities very strongly imbedded in Arabia 
and dear to the Arab’s heart long before the Greeks provided 
him with the vehicles for systematic expression: logic and reason. 
Powerful stimuli came also from contact with non-Muslim Arabs 
and non-Arabs following the first two stages of expansion, 
634-642 and 700-732. The Umayyad caliphs were particularly 
tolerant of non-religious views and of non-Muslim religions as 
well, Their court at Damascus was worldly and relatively tolerant 
from the point of view of Islam's religious interests. Being 
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concerned primarily with worldly gain, the Umayyads strove after 
dominion (mulk), made no attempt to propagate Islam, and 
favored Christians like the renowned al-Akhmal, the poet, and 
John of Damascus, the celebrated church father who served also 
as a high ranking official in the administration of the Arabo- 
Islamic empire. 

In the atmosphere of tolerance and free exchange (680-750) 
fostered by the Umayyads a general intellectual fermentation 
began to take place. The lands newly acquired by the quick- 
minded sons of the desert were impregnated with all sorts of 
theological and philosophical concepts dating back to man’s 
beginning in time. Even before the impact of Hellenism was 
felt, following Alexander's conquest of the Middle East, the area 
was rife with religious and philosophical literature. The dualistic 
philosophy of Persia penetrated Islam as it had previously per- 
meated the doctrines of Christianity. Logical and metaphysical 
speculations originating in India and the dialectism of the Chris- 
tian fathers also left an impact on the molding of Islamic beliefs. 

Greek knowledge found its way into Islam partly through 
the heritage of the Near East, and more directly in the second 
century of the Hijrah when Greek learning became attractive to 
Muslim thinkers. 

In the early stages, such non-conformist Christian sects as the 
Jacobites or Monophysites contributed their share of Neo- 
Platonic speculation and mysticism. The Nestorians have been 
regarded as the earliest teachers of the Muslims, particularly in 
the area of medicine. The Muslims were in contact with the 
center of Zoroastrian and Neo-Platonic learning at Jundi-shipir, 
with the pagan stronghold at Harrin where strong Neo- 

ean as well as Neo-Platonic schools thrived, and also 
with the Jews first in and later out of Arabia. The general Chris- 
tian debate over doctrine at the time of Islam's emergence 

also to have contributed to Muslim theological and 
philosophical debates, particularly in the realm of dogmatics. 

An early interest in the logical writings of Aristotle was fos- 
tered by the translations of the priest-physician Probus of Antioch 
during the first half of the fifth Christian century, almost a 
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century before the rise of Islam in Ambia. Jacob of Edessa 
(640-708) had undertaken an extensive translation of Greek the- 
ological writings into Syriac, the intermediate step before Arabic. 
The Syrian thinkers were interested in Pythagorean and Platonic 
wisdom and in their moralizing collection of aphorisms, also in 
Aristotle’s logic which was directed towards the end of elevating 
knowledge above faith, a very important point of departure for 
later Muslim Aristotelians and a great stimulant for Muslim 
thinkers such as Ibn Rushd (Averroés). That aspect of Platonic 
philosophy which treats of the soul’s consciousness of its own 
inner essence had not as much significance as the trend towards 
Aristotelian logic. Thus in Islam were galvanized these two 
important trends characteristic of Plato and Aristotle. 

‘The early Muslim thinkers took up philosophy where the 
Greeks left off (as did the great Medieval thinkers of Christiandom 
continue the dialogue where the Muslims left off), The aim of 
Muslim thinkers was to reconcile such Platonic concepts as the 
creation of the world, the substantiality of things spiritual, and the 
immortality of the soul with the more popular Aristotelian empha- 
sis on reason and the consequent subordination of the spiritual 
and ethical to the rational process. The stress was on the virtue of 
knowing, which served to buttress the cause of dialectics among 
Muslisn thinkers and to play up the importance of intelligence (aq!) 
as the next most important “determiner” after God. 

As Aristotle's thinking was suited to the Syro-Arab conceptual 
approach to philosophical thinking, his teachings emerge as a 
source of reference to them. They were especially interested in 
his principle: all that exists, including the soul itself, exists by intelli- 
gence. This formula proved itself to be quite attractive to the Arab 
mentality which stressed the approach of knowing things as they 
really are. Thus in Aristotle Muslim thinkers found the great 
guide; to them he became the “first teacher.” 

Having accepted this a priori, Muslim philosophy as it evolved 
in subsequent centuries merely chose to continue in this vein and 
to enlarge on Aristotle rather than to innovate. It chose the 
course of eclecticism, seeking fo assimilare rather than 10 generate, 
with a conscious striving to adapt the results of Greek thinking 
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to Muslim philosophical conceptions, but with a much greater 
comprehensiveness than was achieved in carly Christian dogmat- 
ics, which were similarly influenced by Greek thinking. 

‘Among the earliest to take an active interest in Aristotelian 
logic were the Muslim grammarians and mathematicians in the 
eighth and ninth centuries who resided mostly at Basra in Iraq. 
Basta was also the home of the jurists who developed the prin 
ciple of giyés as a tool of canonical legislation and who also 
acquired, on account of it, the title “the people of Logic.” Its 
influence was felt equally in a broader segment of the Musim 
doctrinal system. 

The Qur'an, as we observed, was understood to provide pre- 
cepts but not doctrine and the Hadith, guidance, but again no 
doctrine, In the evolution of a Muslim doctrinal system, Christ- 
jan influences, both Orthodox and Monophysite, mostly in 
Damascus, left a determining imprint; as did the Gnostic and 
Nestorian theories in Basra and Baghdad. 

Among the first doctrines to come under the attack of logic 
‘was that of “freedom of the will,” already accepted by the Chris- 
tians of the east, and through them by the “rationalists” among 
Muslims. The orthodox theologians who resisted the application 
of pure logic to matters of doctrine countered with dialectics 
(kala) to suppress what they termed a “violent innovation.” 

The “science of reasoning.” however, had been accepted as a 
medium of exposition; the jurisprudent and the theologian began 
to apply it in their deductions, The result was a form of catego- 
rization of methods. The exoteric method made use of “free think- 
ing” to scrutinize accepted beliefs for rational truths regarding the 
fundamental problems of the universe pertaining to the concept 
of God and the soul, irrespective of whether they conformed or 
did not conform to established doctrines. The dialectical method, 
‘on the other hand, favored the attainment of so-called “truths” 
in a way compatible with the established beliefs of Islam. 

Such categorization was the natural product of the clash 
between two basic approaches to the same issues. Those who pre- 
ferred the traditional approach, namely, the orthodox spokesmen, 
insisted on respecting the way of the Sunnah as established by the 
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Sharah. They were for the most part descendants of the carly 
Arab believers. The “rationalists,” on the other hand, derived 
largely from the new converts, descendants mostly of Byzantine 
and Persian elements steeped in Hellenic and Zoroastrian theo- 
logical and philosophical traditions. 

In the early stages of the clash, the debate may have been 
looked upon as academic, or an experiment in logic; with the 
passing of time and the persistence of the debate, the theologians 
decided to fight the rationalists with their own weapons. They 
began to employ logic in affirming religious principles and thus 
took to the path of scholasticism, Europe in the upper Middle 
Ages became the beneficiary of the Muslim experience; the 
scholastic thinkers of the Church followed in the steps of their 
Muslim counterparts and, like them, sought to reconcile religious 
dogma with the dictates of reason, 


Classification of Schools of Thought 


The orthodox Muslim writers on the schools of thought in 
Islam and the sects attempted to classify them into certain recog- 
nizable categories, Two renowned authors, Ibn Hazm (d. 1064) of 
Muslim Spain and al-Shahrastini (d. 1153) of the "Abbasid east, 
engaged in the study of sectarian proliferation and thought. Al- 
Shahrastini, a principal authority on the sects, had listed seventy- 
three; and because his predecessors who had dwelt on the subject 
made unclear differentiations among them, he himself endeavored 
to distinguish between them on the basis of how they reacted to 
the principal areas of controversy over religious doctrine. 

For a premise in distinguishing between the schools and clas- 
sifying them, he chose the position each adopted regarding points 
of contention in doctrinal interpretation, namely, the matter 
(1) predestination and free will; (2) the divine attributes of G 
(3) promises and threats, faith and error; and (4) revelation, reason, 
and the imamate or leadership. On this basis, al-Shahrastini_ was 
able to classify the contenders into the following schools: 
Qadarites, Sifatites, Kharijites, and Shi‘ites. He also classified 
the opposing schools or those who held divergent views. The 


FORMALISM AND FREE EXPRESSION + 207 


Qadarites, for instance, stressed the doctrine of free will, while 
the Jabrites denied it; the Sifatites argued for the eternal nature 
of the attributes of God, while the Mu'tazilites denied they were 
eternal; the Murjites stressed that human actions must not be 
subject to human judgment, while their opponents, the Wa'dites, 
insisted on the condemnation of man in this life, before the Day 
of Judgment; the Khirijites played down the importance of 
the role of secular leadership, i.e., the caliphate which they con- 
sidered merely a human institution, while the ShTites went so 
far as to consider their imam as divine. 

‘This categorization of positions on doctrinal views into fac- 
tions, represented by Mu'tazilites, Jabrites, Sifatites, Khirijites, 
Murjiites, and Shi‘ites, accounts for the principal schools of 
thought that have endeavored to interpret Islamic doctrine, often 
to justify positions which did not always accord with the pre- 
vailing orthodox view. 


Murjiites versus Qadarites 


In outlining the range and tenor of doctrinal conflict in Islam, 
‘one would have to make mention of two schools which had been 
influenced by Greco-Christian theologians: the Murji'ite and 
Qadarite. The Murji'ites, or “postponers,” acquired their title from 
the doctrine they preached, namely, that judgment of human 
actions should be postponed until the Day of Judgment as prom- 
ised in the Qur'in. They were less concerned with the question 
of rule in Islam and were willing to tolerate the Umayyad rulers 
when the pious looked upon them as usurpers. But in the realm 
‘of faith (man), they clung tenaciously to belief only in the unity 
of God and in the Prophet Muhammad and to no other basic 
concept. They were genuinely convinced that no one who 
adhered to this position could actually perish even if he should 
be a sinner. This was quite in contrast with the doctrine of the 
earliest dissenters, the Khirijites, who insisted that the unrepen- 
tant sinner was destined for Hell even if he had professed Islam_ 

The Qadarites, believers in divine decree, championed “free 
will”; they opposed the Jabrites (Necessitarians) who denied free 
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will to man and argued that God only had all power to arbitrate. 
Among the earliest protagonists of free will was al-Hasan al-Basti 
(d. 728), who is also regarded as one of the first systematic 
theologians as well as mystics of Islam. He stood above others 
for his orthodox views and personal piety. 

‘The Qadarites insisted that man had power over his own deeds 
even though the fate of man had been preordained. Their con- 
cepts stemmed somewhat from the resignation of the Muslim to 
his fate in the war on the heathens. Muslims went into battle 
convinced that God held full power over their destinies and that 
if death or life were predetermined they were powerless to escape 
God’s will. If they should fall in battle, however, they would be 
transported directly to Paradise. Hence “Kismet” was the logical 
outcome of such rationalization, 

But in the sophisticated environments of the city where most 
Muslim thinkers functioned and found themselves in disputation 
with the Christians, they were confronted with the problem of 
having to reconcile this philosophy of predestination, that had 
grown out of necessity and common belief without much intel- 
lectual support, with the Qur'an’s specific appeal to man’s own 
self-determination to good, to courage, and to actions that would 
please God. 

The Qadarites’ espousal of the doctrine that man is responsi- 
ble for his actions was eventually held to be a heresy because the 
preaching and teaching of predestination had gained too strong 
a hold on Muslims to be displaced. Ma’bad al-Juhani, the earli- 
est teacher of free will, was executed in 699 for his doctrine.' 

In the period that saw the execution of al-Juhani, Medina was 
the center of intellectual life. In the city of the Prophet and the 
pious caliphs, free thought in religion had little chance to assert 
itself. The primary preoccupation of intellectual striving was the 
study of the Quran and the collection of Hadith. 


Miltazilite 


‘Though rationalization in an Aristotelian sense had no chance 
in Medina, it gained a following in Iraq among the students of 
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al-Hasan al-Basti. One such student, Wasil ibnAg’ (d. 748), 
seceded (i‘tazala) from the councils of his master; and all those 
who shared his views and followed suit were henceforth known 
as Mutazilah or Mu‘tazilites. They were par excellence the pro- 
tagonists of rationalism and the doctrine of free will. Their sup- 
porters at one time encompassed leading Muslim thinkers and 
caliphs, like al-Ma'miin (d. 833). 

With the Mu'tazilites, rationalism reached its peak; theirs was 
an important breakthrough, for up until Umayyad times the 
prevailing theological view was that “reason” should not apply to 
the revelations of God. The barrier to the rational interpretation 
of Muslim theology was now removed; and what agitated Muslim 
minds was more than the issue of predestination versus free will. 
Among the important issues now subjected to rational analysis 
was the question of whether God's attributes (s/at)}—all ninety~ 
nine of them—constitute an integral part of His essence, as the 
theologians had argued, or are qualities independent of His 
essence and not co-existing with Him, as the Mu'tazilites now 
had the boldness to proclaim. The Mu'tazilites insisted on God's 
divine unity, and received for their tenacious view the further 
appellation by which they became known: ali! al-tawhid wa- 
(proclaimers of God's unity and justice). 

Those who had hitherto argued that the Qur’in was the 
unereated word of God were now disputed by the Mu'tazilites, 
who insisted that the Qur'an was created in time. The idea of the 
uncreated word of God, an important principle of Christian the- 
ology—"in the beginning was the word and the word was with 
God"—was perhaps behind the Muslim Traditionist’s insistence 
on the Qur'an, the word of God, being by similar reasoning. also 
uncreated. These Muslim theologians could have been influenced 
by St. John of Damascus (d. ca. 748). 

While the Mu'tazilites endeavored to respect this view, they 
nevertheless went on preaching that the Qur’in was created 
and sent down to man. They were persecuted for this type of 
reasoning and dubbed heretics; it was not until the caliphate of 
al-Ma'miin (813-833) that they gained reprieve and official 
support. 
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Theirs was the “thinking” class view and they drew the line 
between reason and revelation. They asserted the supremacy of 
reason as distinct from faith and resorted to reason as the decid- 
ing factor between good and evil. The creation of the Quran 
was officially proclaimed by al-Ma’miin, as were other Mu‘tazilite 
doctrines later. The once persecuted Mu'tazilites were appointed 
to official posts by the caliph; indeed, he went so far as to sanc- 
tion an inquisition (Mika) for the purpose of enforcing their 
doctrine. 

Some of the leading spokesmen of Mu'tazilism included 
al-'Allaf (d. 841) who taught that God's very essence consists 
of knowledge. His reference to “creation” as an intermediary 
between the Eternal Creator and the transient “created” world 
betrays Platonic influence. He made distinctions between 
the absolute world of creation and the accidental world of 
revelation. He also challenged the orthodox theological view 
of a physical resurrection of the body and considered 
human actions as natural and moral. Al-Jahiz (d. 869) insisted 
that man by the exercise of reason is capable of knowing 
the Creator and in comprehending the need of a prophetic 
revelation. 

It is interesting to note that the four orthodox rites came into 
being almost simultaneously with the prevalence of Mu'tazilism, 
patronized not only by al-Ma'miin but also by his immediate suc- 
cessors until the caliphate of al-Mutawakkil (842-847), When the 
renowned gadi ibn Da'dd, who had espoused Mu'tazilism, served 
as “chief justice” for the empire and had used the office to prop- 
agate their doctrine. 

Their success however was relatively short-lived; the orthodox 
theologians, and others victimized by the Mila for having 
rejected the notion of a theology based on reason, found a vocal 
leader in Ahmad ibn-Hanbal, a strong traditionalist. Through 
the support of the conservative caliph al-Mutawakkil they 
gained ascendancy with the view that the Qur’in is uncreated. 
The restoration of orthodoxy followed soon after the official 
proclamation. 
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While Mu‘tazilism left a dent on the prevailing orthodox con- 
ception of religious tenets and their application, the compromise 
within the orthodox body in terms of the acceptance of the 
rational approach to the religion of Islam was also very impor- 
tant for the process of adaptation and readjustment. The Ash‘ari 
movement which legitimized the scholastic interpretation of 
religious dogma was by far the greatest single force working for 
such adaptation. 

The most articulate spokesman of the anti-Mu'uzilite school 
was al-Ash’ari (873-935). For forty years he was one of them but 
chose to break away and revert to orthodoxy. This gave him the 
extraordinary advantage of having assimilated their views and all 
they had to teach; he had mastered their logic, philosophy, and 
science of reasoning and now sought to apply their weapons in 
support of the orthodox view. His aim as an independent agent 
was to reconcile their position with that of the Traditionists, 
known also as Sifatites. 

Al-Ash'aris was an open approach; his contemporary the 
mystic al-Junayd (d, 910) had followed the same method, but only 
in quiet preaching and secret teaching to a few followers. Thus 
for the first time the methods of scholastic philosophy were being 
systematically applied. They reached perfection with the gadi 
Abu-Bakr al-Bagillini (d. 1012). Scholastic Ash‘arism's greatest 
following was in the environs of Baghdad, Elsewhere it was 
suspected and often confounded with Mu‘tazilism. 

With the advent of the Seljuk Turks in the middle of the tenth 
century, the Sunni caliph was freed from his subservience to the 
local Shifite dynasty, the Buwayhid, which they destroyed, 
‘The Buwayhids actually had favored the Ash‘ari system and had 
endeavored to propagate its teachings following the death of 
the founder. Although the Seljuks had subscribed to Sunni Islam, 
Jess than a century later, the Seljuk ruler Tughril Beg (d. ca. 1053) 
persecuted the well-known Ash‘arite teacher al-Juwayni? (d. 
1085) and even exiled him. But Tughril’s successor Alp Arslan had 
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a very wise and knowledgeable vizier, Nizim al-Mulk, who not 
only subscribed to the Ash‘arite view but even founded a theo- 
logical school named after himself, the renowned Nizimiyah, for 
the purpose of perpetuating the Ash'arite system. Al-Juwayni was 
then restored to favor. 

Far from Baghdad in Andalusia, the noted rationalist ibn Hazm 
fiercely opposed the Ash‘arite view; but then came al-Ghazili (d. 
1111), a teacher and then head of the Nizimiyah, to establish 
its orthodoxy and to promote its dicta as the universal creed of 
Islam. 

Gradually Ash‘arism spread from Iraq eastward to Persia and 
southward to Syria and Egypt during the critical century of the 
Crusades and the ascendancy of the strong Sunni dynasties: the 
Kurdish-supported Ayyabids (1186-1260) and their successors, 
the Bahri Mamliks (1250-1389). It spread westward into North 
Africa, to be accepted by the fiercely unitarian and i 
ibn Tiimart (d. 1130) and his Almobad (al-Muwahhidiin) dynasty, 
which for a while controlled most of the Maghrib and Muslim 
Spain. 

The Ash‘ari system of theological reference has continued to 
exercise predominant influence in Islam, The only rival to cross 
its path is the Mituridiyah of al-Mituridi of Samargand (d. 944), 
a contemporary of al-Ash‘ari, who belonged to the Hanafite 
madhhab and whose stronghold was among Muslim Turks. His 
creed was an important source of reference for Muslim theology 
since he attempted to steer a middle course between materialis- 
tic teachings on one hand and ideas associated with pure specu- 
lative philosophy on the other. His chief complaint against the 
Mu'tazilah was that their doctrine was too abstract to be under- 
stood by the Muslim public. It would seem that he was secking 
to make what he approved of their views more palatable to 
the partisans of the orthodox conception. His was the medial 
path and his system was built on reconciliation of views and 
compromise. 

Al-Ash'ari sought, for instance, a compromise between the 
Mou'tazilah views of the attributes of God and those of the 
Sifatites; he admitted the existence of these attributes but did not 
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liken them unto human attributes and conceded their eternity 
with the Deity. As pertains to God’s visibility, al-Ash‘ari argued 
that He can be seen independent of the limitations of human 
sight. As to the important question of free will, he denied that 
man had power over his will but affirmed that man did have 
control over his responsibilities even though they were willed by 
God, 

Al-Ash‘ari treated all the important doctrinal points of con- 
tention pertaining to God, the Qur’in, the question of sin, the 
role of intercession, and other matters, articulated his views 
thereon, and produced for the first time in Islam a systematic the 
ology. He held firmly to the belief that one can not apply rational 
knowledge to divine things outside the provision and sanction of 
the Qur'in. He argued that one may know God by the applica- 
tion of reason, which was consonant with, if not derived from, 
the divine revelation as embodied in the Qur’in, 

Everything that exists is due to the will of the Supreme Intel- 
ligence, God. One can not account for nature by reference to 
natures forces, but rather through the medium of some divine 
creative act. In this regard, al-Ash‘ari showed strong. kinship 
with the Greek Atomist theory as it relates to Greck natural 
philosophy. 

It would appear that al-Ash‘ari’s supreme effort was directed 
towards the reconciliation of Reason and Revelation, and to do 
so he resorted to kalém or “scholasticism.” Thus did he turn 
their own weapons against them, and thus did he defeat the 
Mu'tazilites. 

His doctrine was formalized by a disciple, al-Nasafi (d. 1310), 
who placed less stress on formalism and more emphasis on the 
importance of rationalism in establishing religious truth. 

From the time of its establishment onward, the Ash'arite 
system prevailed among Sunni theologians following a strong 
boost in the twelfth century from al-Ghazili. From the tenth 
century to the present, only twice was there a breach in the quiet 
realm of theological life dominated by the Ash'ari system: once 
by the Wahhabis of Arabia in the eighteenth century and once 
by the Babis of Persia in the nineteenth century. 
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The Safi way is highly personal, and, as its merits become 
better understood, is experiencing a revival and expansion outside 
the main lands of Islam. It has been rightly described as an 
arduous journey of love in which not everyone who undertakes 
it may reach the blissful moment, The aim is to unite with the 
Creator, a part of whom resides within every created being. A 
major clue is to be found in the Qur’in where the Lord declares: 
“We have created every living being and breathed into it its soul.” 
Thus, according to Sdfi rationale, a bit of God dwells within each 
of us and all we need to do is to tune in to it to become united 
with God, here and now, not in the hereafter as advocated by 
organized religion. 

This the mystic seeks to accomplish by means of what he or 
she describes as the farigah (the path) thar will lead one to 
becoming one, however fleetingly, with the Creator. Hence, the 
Safi secks union with the Creator by undertaking the arduous 
journey of disciplining the lower self to permit the transition to 
the higher self, which is what achieves this union. The Sifi differs 
fiom the non-Sifi Muslim in that the former seeks an awareness 
of the Lord while the soul is still entrapped in its body, whereas 
the non-Sifi Muslim is content to pursue the path laid out in 
the holy book of Islam, which, if followed carefully, will bring 
about the ultimate presence with God following death, resurrec~ 
tion, and the judgment that he or she expects to pass and thus 
be ushered into the presence of God eternally. It is a bodily pres~ 
ence, rewarded with all that the Qur'an defines as the rewards of 
paradise, portrayed again in material terms. The Safi on the other 
hand seeks the presence of God in an intense sense of awareness 
that is highly spiritual and nonmaterial. 

The Siifis came under severe criticism by custodians of the 
Shariah, who argued that only through ‘ilm, or knowledge of the 
holy text and the exemplary conduct of the Prophet, can a person 
expect to pass muster on the Day of Judgment and gain direct 
access to God. This is what some have described as the deduc- 
tive approach to knowledge of God. The mystics on the other 
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hand pursue an inductive or experimental approach, which to 
them is the fuel that propels them into the presence of God, here 
and now. 

Some very sophisticated treatises have been written to show 
where the core of the core of the heart resides, wherein in turn the 
Lord too resides, on the assumption that God is present in all of us, 
not simply up in some intangible heaven. Hence the task is to 
undergo the journey that will lead to that core. Since not all Siifis 
can pursue an identical journey, theorists have come up with the 
notion that there are as many paths to God as there are Siifis, each 
pursuing the path most suited to the workings of his psyche 
The journey is therefore both one of ascent and descent, into the 
inmost of the higher soul to achieve this unity. As defined by them, 
the journey passes through seven stages, and the accomplishment 
of each is rewarded with a hal or blissful state, Those who succeed 
will attain the ultimate, namely fand’ or the moment one passes 
away from physical awareness, and hagd’, or the indwelling in the 
divine, however fleeting that might be. 

The path to God is best exemplified in the classical work of 
Farid al-Din ‘Avtar (d, 1229) of Nishapur translated under the 
title The Conference of the Birds, a religious philosophical poem 
featuring the flight of many birds led by the hoopoe on a lengthy 
journey over valleys and mountains in search of the ideal repre~ 
sentation of God, who dwells in the Tree at the End (shajann 
almuntaha). But of the thousands of every kind who set off 
‘on the flight, only thirty make it to the Tree at the End, only to 
discover their own reflection, or God, in themselves, It is an 
allegory best exemplifying the journey of the Siifi’s soul as it 
passes many a travail before reaching the end of its journey.’ 

‘The early mystics first cultivated asceticism, denying the body 
its appetites and urges and spending much time in seclusion, 
fasting and praying, in order to mortify the flesh and suppress its 
appetites. Celibacy was heavily stressed, a near requirement at first 
because marriage and progeny were deemed distractions from 
that concentration essential to achieving the ultimate quest. 

A good example of such self-denial and dedication was that 
‘of the famous female mystic Rabi'ah al-"Adawiyah (d. 801) of 
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Basra, described by her biographer as “that woman who lost 
herself in the Divine, that one accepted by men as that second 
spotless Mary.” Her total devotion to God, for which she set 
the highest example, made her turn away the hand of many a 
suitor, including the religious and the pious, the rich and the 
mighty. Somewhat analogous to a Christian nun_ proclaiming, 
herself married to Jesus, she would say every time,“ am married 
|" As proof of her total dedication, and in her own 


© my Lord, if | worship Thee from fear of Hell, burn me 
in Hell; and if | worship Thee from hope of Paradise, exclude 
me thence; but if 1 worship Thee for Thine Own stke, then 
withhold not from me Thine Eternal Beauty.* 


In the realm of Sifism most Sunni and later some Shiah 
Muslims found a common denominator irrespective of their 
philosophical and theological views. Sifism is the Islamic version 
of asceticism and mysticism. The whole underlying philosophy of 
SGfism was to interject a personal element in the otherwise imper- 
sonal legalistic approach to the fulfillment of religious devotions. 
The result was the introduction of asceticism into religious 
practice and of mysticism into religious thought. While it is 
not considered a distinct sect of Islam, Sifism certainly can be 
looked upon as a pattern of religious contention which found a 
lasting plaice in the body of Islam. 

The protagonists of asceticism and mysticism, like all other 
diverters, traced the development of their movement to 
Muhammad, the Qur'an, and Hadith. Muhammad often withdrew 
to the cave atop Mt. Hird overlooking Mecca, where he spent 
days at a time meditating and where he received the first reve- 
lation from God. He also had much respect for the Christian 
ascetics, especially the legendary monk Babira. The Prophet's 
Mirai (night journey) had a mystical flavor to it in that it 
represented a journey to God. The mystic’s yearning to achieve 
‘oneness with God and to demonstrate the unity of all being pro- 
vided much incentive for the formulation of Siti theories, The 
ascetic quality exhibited in the life of the Prophet and his pious 
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Companions set an early example. The attention paid in early 
Islam to the joy of being rewarded by God, and conversely the 
fear of punishment for disobeying God, gave much encourage 
ment to a life of self-denial, meditation, and concentration on the 
worship of God. The rightly guided first four caliphs were noted 
for their simplicity of living and for their pious approach to the 
affairs of this world out of consideration for the promises of the 
next. Early Muslims, inspired by their example of austere living, 
went even further and gave up all concern for the affairs of this 
world, preferring to live in poverty, in wanderings, and in retire- 
ment from the material comforts of this world. 

The attitude in the first Islamic century was predominantly 
ascetic and not so much mystical. It became increasingly mystical in 
the second century under the influence of Greek, Hindu, and 
Christian stimuli. The monastic attitude in Christianity was by 
then well established in the lands where Islam became dominant. 
The Christian preoccupation with the idea of “purifying the 
human soul” must have spilled over into Islam where the pious 
Muslim became inclined in the same direction. This type of mysti- 
cism in the early stage of development was more practiced than 
defined. Its gradual evolution and subsequent movement from 
speculative mysticism to theosophy was bolstered by the strong 
impeti it received from the Hellenistic legacy. 

By the tenth century, and under the inducements of Indo- 
Iranian concepts, it became theosophical. The continuous striv- 
ing of the devout Muslim to identify himself with the cause of 
all being culminated with the execution of one such devotee, 
Mansir al-Hallaj (d. 922), for having audibly proclaimed ana 
al-Hagq (lit. "1 am the Truth”). This was his way of identifying 
himself mystically with the Creator, a pattern of mystical expres- 
sion familiar to the old Persian Gnostics but baneful to the ortho- 
dox Muslims. 

Among the earlier Sifis who articulated the path to mystical 
union with God was Hallaj’s master, Junayd (d. 910). In his writ 
ings Junayd endeavored to show that man’s supreme effort in this 
life is to fulfill his covenant with the Creator as ordained in the 
Quran; he argued that it is man’s duty to return to his primeval 
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state, and to Junayd the mystical path of achieving ecstatic union 
with God is the only way.* 

During the early period of its development the spokesmen of 
mysticism came mostly from the class of orthodox teachers. By 
the time of Junayd, however, they began to derive from Muslims 
who were not brought up in the taditional religious disciplines 
but represented rather the artisan classes of the towns where 
the Aramaic and Persian ethnic groups were strong. In certain 
instances the espousal of the Sifi doctrine was a sort of protest 
against the social and political abuses engendered in the early 
schisms, i.¢., Kharijite, Shiite, and the like. They hoped to achieve 
this type of reform by appealing to the religious consciousness 
of the Muslim and inculeating him with some sort of spiritual 
ity not awakened by the legalistic stress of orthodox doctrine on 
prescribed acts of devotional expression, 

This in turn had its impact on the social structure of the 
Islamic community. Not only did the Siifis strive hard to make 
converts among their fellow non-mystics, but they became 
actively engaged also in missionary-type activities and propagan- 
distic preachings in most of the lands of Islam, particularly in 
the safer confines of the periphery where the persecuting arm 
of the orthodox theologian could not reach them. They were 
suspect to the orthodox teachers from the start. The Shi‘ah 
divines were equally suspicious and outrightly hostile to 
them. 

Safi concepts and practices drew them further apart from the 
orthodox doctrine, especially when Safi leaders began to publi- 
cize the underlying philosophy of their mysticism and to gain a 
larger following. The Safi appeal and“... strength lay in the sat- 
isfaction which it gave to the religious instincts of the people, 
instincts which were to some extent chilled and starved by the 
abstract and impersonal teachings of the orthodox and found 
relief in the more directly personal and emotional religious 
approach of the Siifis!” 

Clearly, the growth of Siifism was in reaction to the intellec- 
tualism of orthodox Islam and to the legalistic injunctions of the 
Qurin, devoid as they were of the natural and personal impulses 
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for man to contemplate his Creator in the intimacy of his soul 
and mind. 

The three essential ingredients of Safi philosophy are light, 
knowledge, love, the means by which a strong direct consciousness 
of divine presence is experienced. There is no acceptance of the 
idea of an incarnate God as in Christianity. The Sifi looks upon 
man as partaking of God's essence, but he does not believe in the 
savior principle or in any sort of intermediation between man 
and God, He has a highly unitarian conception of the Deity 
What the Sifi aims for is a glimpse of immortality while he is 
still entrapped by life in this world, 


Sufi Views Concerning the Journey to God and on 
Love and Beauty 


+ Jala al-Din Rami (4. 1270), Poet and mystic who settled in 
Konya, Turkey, after fleeing Mongol invasion of Persian lands. 
He became the founder of the Mevlevi Sufi order, known to 
the West as the whirling dervishes, and his famous work is the 
Mathnawi, from which this selection derives. 


The Song of the Reed 

Hearken to this Reed forlorn, 
Breathing, ever since ‘twas torn 
From its rushy bed, a strain 

Of impassioned love and pain. 

The secret of my song, though near, 
None can see none can hear. 

Oh, for a friend to know the sign 
And mingle all his soul with mine! 
“Tis the flame of Love that fired me 
“Tis the wine of Love inspired me. 
Wouldst thou learn how lovers bleed, 
Hearken, hearken to the Reed! 


* Thn ‘Arabi of Murcia, Spain (d. 1240 in Damascus, where he 
had settled after extensive journeys). Known as a great pantheis- 
tic mystic and an original thinker who made use of many systems 
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of thought. He believed to have the illumination of the Divine 
Light within himself and in that light he felt he could see the 
mysteries of the Unseen made manifest. In his words: 


Within my heart, all forms may find a place, 
The cloisters of the monk, the idol’s fane 

A pasture for gazelles, the Sacred House 

Of God, to which all Muslims turn their face: 
The tables of the Jewish Law, the Word 

OF God, revealed unto His Prophet true. 
Love is the faith I hold, and whereso’er 

His camels turn, the one true faith is there.* 


Abu Said b. Abi'l-Khayr (d. 1048) from Mayhana, Khorasan. 
A poet known for mystical quatrains that taught the doctrine 
of the negation of the self as the way to God and to the abiding 
life in Him, He was the first to use full imagery for the expres- 
sion of beliefs. In his words: 


The day when the goal was reached and I found myself 
with Thee, 

The joy of the Blessed ones brought no envy unto me, 

If to Elysian fields, they called me, without Thyself 

Unto my longing heart, Heaven itself would straiten'd be 

I said to Him:"*For whom dost Thy Beauty thus unfold?” 

He answered me: “For Myself, as 1 am I was of old: 

For Lover I am and Love and love and I alone the Beloved, 

Mirror and Beauty am I: Me in Myself behold.” 

The gnostic, who he mystery hath known, 

From self set free, now with his Lord is one, 

Deny thyself, the Living Truth confess, 

Allah is God, beside Him there is none.” 


Tbn Sina (Avicenna) (<, 1037). A great thinker from Bukhara 
who wrote a treatise on Sufism called The Indications and Anno- 
tations, in which he expounded the doctrine based upon the 
Union of All Beings. He is perhaps known better in the West 
for his famous medical compilation called Canons of Medicine. 
In his Indications he wrote: 
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“Every created thing, by its nature, longs for the perfection 
which means its well-being, and the perfection of the created 
being is brought about by the grace of that One Who is esen- 
tially perfect. The most perfect object of love is the First Cause 
of all things: for His glory is revealed, except to those who are 
not able to receive the revelation. He is hidden only from 
those who are veiled by shortcoming and weakness and defect. 

But the gnostics have stripped off the veils of their bodies 
and have devoted themselves to concern with God. The soul 
then has reached the light of the Sun and is able to receive 
the Divine Illumination when it will, free from all worldly dis- 
tractions, until it is wholly sanctified, The gnostic desires God 
only, none other and adores Him as the only Object worthy 
of adoration and he is moved not by hope of recompense nor 
by fear of punishment nor anything else, for his eyes are fixed 
upon his Lord alone." 


Abu Hamid al-Ghazali (4. 1111). A great theologian and 
mystic who lived in Tus, Khorasan, author of the landmark 
multivolume work called The Revivification of the Sciences of 
Religion, the standard theological reference on Sunni Islam, 
which defines the state of union of the mystic with God: 


“When the worshipper thinks no longer of his worship 
or himself, but is altogether absorbed in Him Whom he 
worships, that state, by the gnostics, is called the passing away 
of mortality (fand’): when a man has so passed away from 
himself that he feels nothing of his bodily members, nor of 
what is passing without, nor of what pases within his own 
mind. He is detached from all that and all that is detached 
from him: he is journeying first to his Lord, then at the end, 
in his Lord. But if during that state, the thought comes to him 
that he has passed away completely from himself, that is a 
blemish and a defilement. For perfect absorption means that 
he is unconscious not only of himself, but of his absorption. 
For fad’ from fan’ is the goal of find. Orthodox theologians 
may regard these words as meaningless nonsense, but that is 
‘not 50, for this state of the mystics, in relation to Him Whom 
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they love, is like your state in relation to what you love of 
position or wealth, or like a human love, when you may be 
overcome by anger in thinking of a rival, or so engrossed in 
your beloved that you perceive nothing else... This absorp- 
tion at first will be like a flash of lightning lasting but a short 
time, but then it becomes habitual and a means of enabling 
the soul to ascend to the world above, where pure and essen- 
tial Reality is manifested to it, and it takes upon itself the 
impress of the Invisible World and the Divine Majesty if 
revealed to it...and at the last, it looks upon God, face to 
face. When such a mystic returns to his world of unreality and 
shadows, he regards mankind with pity, because they are 
deprived of the contemplation of the beauty of that celestial 
Abode, and he marvels at their contentment with shadows and 
their attraction Co this world of vain deceits. He is present with 
them in body. .. but absent in spirit, wondering at their pres 
‘ence, while they wonder at his absence." 


‘To achieve personal unity with their creator, the Séfis laid our 
the “path” (Jarigah) that would lead to gnosis (marifah) or mystic 
knowledge of the Lord. The “path” of ascension to divine union 
(tawhid) with God passes through stages known commonly as 
“stations” or “states”; the last stage is that of fand’, or passing away 
in God, which is the ultimate desire of a successful mystic. The 
Safi at this poine ceases to be aware of his physical identity even 
though he continues to exist as an individual. Hallij expressed 
the mystic’s sentiment most eloquently at the moment fand” is 
achieved, in his proclamation: 


1 am He whom I love, and He whom I love is 1. 
‘We are wo spirits dwelling in one body. 

When thou seest me thou seest Him, 

And when thou seest Him, thou seest us both." 


It is not surprising that the Safi attitude should provide a 
bridge between Islam and Christianity. Sifis and Christians share 
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the conception of God as love; both regard man as having been 
created in God's own image out of love for man, that man might 
behold the image of God in himself and attain the desired union 
with Him. The difference is in ends: the Safi seeks union with 
God first in this life, while the Christian expects it in the life to 
come. The Safi’ equivalent of Christian notions of incarnation is 
hulid, the stage of indwelling with God. 

‘As the mystic was seriously convinced of the presence of 
divine truth in him through his ability to attain direct com- 
munion with the Creator, it is litde wonder that he should gloat 
‘over his alleged superiority to the prophets whose communica- 
tion with God is looked upon as more formal than personal 

But to believe in the divine presence in you is one matter; 
to proclaim your identity with the “Truth,” which identity is 
reserved by the highly unitarian orthodox theologians to God 
and God alone, is to commit the kabiah, or the major unpar- 
donable sin; this is shirk of the highest order because the Sufi 
is associating a partner, in himself, with Him who “hath not 

ioe 

‘The one salutary byproduct of Safi theory is the stress on the 
meeting of the spiritual and physical world in man, placing him 
thus at the center of the universe. 

The Siifis were persecuted as heretics. This led to discretion 
in public utterances and to the expression of mystic yearning 
in such metaphors as wine and love. Their language therefore 
became veiled and allusive, if not secretive; and only those 
who were apprised of the secrets could grasp the inner mean- 
ing of the wealth of Sifi poetic literature that had sprung into 
being. 

‘Their audacity in certain instances made discretion a matter 
of prudence. Abu Said (d. 1049), a Persian Siifi, went so far as 
to argue that the Shariah was unnecessary for those who had 
reached the end of the “path.” Obligations like responding to 
Prayer at the appointed times or performing the pilgrimage were 
not to supersede the dhikr, the ritual litany of the Sifis, argued 
Abu Sa‘id. 
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In the fourth and fifth Islamic centuries the Sifis grew in 
numbers and commensurately in strength. They began to take on 
peculiarly distinguishing features. In the beginning the dhikr 
(mentioning the name of God often, as enjoined in the Qur'an), 
served to concentrate the mind on God. Later, when Siifism 
became organized, it came to embrace clear liturgical tendencies 
marked by the recitation of chants and litanies. The orthodox 
theologians feared, and rightly so, that the Sifi dhikr sessions 
would weaken the significance of the mosque as the place of 
congregation. They were angered with the Sifis for down- 
grading the prescriptions of the Shari‘ah for attaining religious 
truth on the ground that knowledge of theology and law does 
not lead to knowledge of God, as was zealously maintained by 
the theologians. Not this rational and second-hand knowledge of 
the ulema but rather the direct personal experience of the 
devoted Muslim, the matifah that culminates in absorption into 
the Godhead, was posited as the only way to attain religions truth 
and satisfaction. 

While the orthodox view condemned celibacy, as Christian 
asceticism condemned marriage, the Sifis equivocated on the 
subject; but the prevalent trend among them by the fifth century 
of Islam was to refrain from marriage." It was not so much their 
practice of celibacy that contramanded the orthodox doctrine as 
it was their increasing veneration of their shaykhs, to the point 
that they made saints out of them. This indeed ran contrary 
to the grain of the fundamental notion of Islam, namely, that 
nothing should distract from the uncompromising devotion to 
God. The decrees of the corpus sancta, Qur’in and Hadith, as inter- 
preted by the theologians, regarded the invocation of anyone 
other than God in supplicatory prayer as tantamount to passing 
into polytheism, 

In popular Islam, however, encompassing the rank and file of 
Muslims on the fringe of the Islamic heartland, there was much 
closer contact with the religious practices of Christians; the rank 
and file Muslims evolved as a consequence a sort of “folk reli- 
gion” version of Islam, and they were not readily distracted from 
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their non-orthodox approach to God by the thundering threats 
of orthodox theologians. 

A rather extreme departure from the orthodox norm, touch- 
ing almost on shirk, is the strong devotion accorded the shaykh 
or leader in some Sifi orders. An important Muslim authority on 
the subject regards the posture of the Sifis on this issue as one 
of the fundamental tenets of their beliefs. The posture is predi- 
cated on the theory that knowledge of God can be achieved 
through the intercession of saints, In this regard they show 
a strong affinity with concepts deriving from Gnostic and 
Christian sources. Indeed, the Safis went so far as to institute a 
hierarchy of saints topped by the Qutb, pole of the world, assisted 
by a host of deputies and superintendents on earth 


Acceptance by Orthodoxy 


That this type of approach to God should gain ascendancy 
among rank and file Muslims is due considerably to the exces- 
sive dogmatism of the orthodox theologians and their undue 
stress on pedantry arising from rigid legalism or formalism. The 
performance of the prescribed acts of worship did little to quench 
the soul of the Safi who yearned for a more personal identifica~ 
tion with God. 

The gains of the Siifis became more explicit in the eleventh 
century when they won over to their cause some of the ablest 
thinkers of Islam. Their persistent defiance of the orthodox view 
culminated in the great compromise which gained for Sifism 
official recognition and acceptance from their adversaries. The 
credit belongs to the respected theologian al-Qushayri (d, 1072) 
who urged his colleagues to acknowledge the Sifi doctrine of 
mystical communion with God. But the real architect of Siifism’s 
triumph was the celebrated Abu Hamid al-Ghazili (d. 1111). His 
specs ‘on orthodox Islam is no less comparable in magnitude 

than Augustine's and Luther’ on traditional 

Like Augustine six centuries before, al-Ghazali felt the tor- 
ments on his soul of the relentless personal search for a satisfy- 
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ing experience of the divine. He had explored the avenues that 
lay open before him: the speculative, metaphysical, and doctri- 
naire, but to no avail. He found no religious truth in the philoso- 
phies of the day familiar to him. He refused to take the path 
stretched out before him because the tormented spirit within 
him was crying out for a type of fulfillment which he could 
not realize by the traditional method. So he abandoned his 
professorship at the renowned Nizimiyah school of theology at 
Baghdad and went about his search with great determination to 
explore more fully the existing theological systems; but again he 
could find none of the satisfaction he yearned for. Neither 
Sunnism nor Shi'ism could provide him with the satisfaction he 
sought. Out of despair he turned at last to the mystical path, and 
it was through it that he found the personal contentment he had 
been seeking. 

It is indeed to the glory and enhancement of Islam that al- 
Ghazili did not stop at his discovery of personal contentment. 
He chose to announce the results of his discovery to all Muslims 
and wrote as a consequence his own “Confessions.” 

In this classical autobiography al-Ghazili discusses how he 
found religious truth in the Safi dhike which materialized when 
he abandoned all the corruptive influences of the flesh and rid 
himself of “evil thoughts” and desires. He shared with the Sifis, 
whose works he had thoroughly imbibed, the basic credo that 
the path to God can not be intellectually delineated, but lies 
rather in a mystical experience. Like St. Francis of Assisi, al- 
Ghazili abandoned the wealth and prestige of his professional 
standing, also his wife and family, and set out on extensive 
wanderings to tell others of his great triumph over himself in 
attaining closer communion with God. 

The beliefs of al-Ghazili are set forth in his important writ- 
ings like The Revivification of the Religious Sciences, the Folly of the 
Philosophers, and the Niche of the Lights. 

His services to Siifism and Islam were well summed up by a 
leading Western authority on Islamic theology'® who pointed out 
that al-Ghazili revolutionized the interpretation of religious 
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dogma resting on the Qur'in, Sunnah, and exegesis so as to bring 
it into a closer awareness of personal experience. The same can 
be said of his efforts in making philosophy and theological ration- 
alism more palatable and understandable to the average Muslim, 
In leading theologians to work less on the scholastic and more 
on the historical precepts of Islam's development, he made it pos- 
sible for those who hitherto resisted the ascetic trend now to 
accept it. In so doing Siifism gained acceptance and respectabil- 
ity in the eyes of its erstwhile opponents. While Sifism did not 
attain to full orthodoxy, at least it succeeded in making ortho- 
doxy more mystical." 

Al-Ghazili was the great mystic of eastern Islam, His coun- 
terpart in western Islam was the Hispano-Arab ibn “Arabi (d. 
1240). Ibn “Arabi evolved a sort of Logos doctrine which bears 
strong kinship with the Neo-Platonic school, The “idea” he con- 
cerned himself with is that which represents the creative or 
rational principle behind the universe, the “first intellect.” 
Muhammad the Prophet to ibn “Arabi is the first reality because 
in his opinion he stands for the perfect man, “Every prophet 
is a Logos whose individual Logoi are united in the idea of 
Muhammad, the perfect man is he in whom all the attributes of 
the macrocosm are reflected. The reality of Muhammad is the 
creative principle of the universe, and the perfect man is its 

or 


While ibn ‘Arabi is difficult to decipher, and his writings are 
more enigmatical than understandable, his views tend towards 
the Sdfi aim to achieve a more intimate experience of the divine, 
a part of which is regarded by him to exist in all living beings, 
Thn “Arabi sees the perfect man “as the visible aspect of God in 
relation to the world.” He speaks of Muhammad “Lord . . . the 
source of all mysteries, and the cause of all phenomena.” In his 
wahdat al-wujiid (unity of existence), he projects the doctrine “that 
things pre-exist as ideas in the knowledge of God, whence they 
emanate and whither they return’”* The world is merely the 
outer aspect of God, a mirror reflecting multi facets of His 
‘oneness."” 
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Siifi Organization and Orders 


The Safi way was becoming acceptable. Many of the ulema 
who had opposed it for centuries as a deviation from the true 
practices of orthodox Islam now accepted it, some following the 
example of al-Ghazili, the leading member of the ulema class 
who changed course and took to Sifism. Al-Ghazili published 
a gigantic work, Revivification of the Sciences of Religion, in which 
he juxtaposed the formal Sunni Islamic with the Safi version, 
thus portraying Sifism as truly Islamic. Henceforth there was a 
growing conviction that Sifism was a legitimate and acceptable 
trend in Islam. Not only did the ulema begin to join the Siifis 
in large numbers, but also the masses, who saw in it a form of 
redemption and satisfaction not afforded them by the routine reli- 
gious observances that had done little to enrich their souls during 
the centuries of the wmmah'’s dechne. 

It is at this juncture of Islam's history that the Sdfii shaykh, 
with his reputation for piety and dedication to God, became a 
magnet for training those who could not undertake the journey 
unassisted, as did the earlier mystics, Secking out a shaykh of 
renown and asking to become a disciple was the primary incen- 
tive for organization, It also catapulted the shaykh and the order, 
eventually named after him, into the center of both religious 
and social life. It is relevant to note that the $dfi orders came 
to fill an important spiritual vacuum, which occurred after the 
Mongols destroyed Baghdad, hitherto seat of the caliphate and 
spiritual capital of Muslims in 1258, and in the ongoing battles 
that devastated eastern Islam economically, socially, and culturally. 

The Siifis became organized in the twelfth century when they 
saw the need for hierarchical discipline. There came into being 
about twelve major orders. The rallying center was usually where 
a saint resided. To organize was the logical extension of their 
extreme reverence for and pride in their shaykhs whom they 
often beatified. The need for organization resulted also from the 
increasing number of novices and disciples who had to have some 
formal and definable position among the senior devotees. With 
organization, converts became linked in a widespread number of 
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brotherhoods; and in such organized brotherhoods we have the 
only type of ecclesiastical organization in Islam. 

A member of the brotherhood was known as a fagir (fakir) or 
danwish (dervish). Before he would be accepted he had to 
undergo two years of intensive training as a novice (mud). Fol- 
lowing this, he underwent a solemn rite of initiation and received 
the symbol of investiture, namely a special frock (khingal)). Fol- 
lowing his formal acceptance into the order, the novice associ- 
ated himself closely with the shaykh until he rose to the status of 
a leader. 

The Siifi fraternities extended over the whole length and 
breadth of the Muslim empire. Their elaborate code of ascetic 
moral discipline stressed (in a manner suggestive of the Christian 
way to salvation) repentance, abstinence, renunciation, poverty, 
patience, satisfaction, and trust in God.”” 

The diffusion of the Epistles of the Brethren of Purity (Je/nuin 
al-Safi’), an encyclopaedic compendium with strong Neo-Platonic 
impulses that had a material influence on the development of 
the esoteric Ismi'ili sect, contributed to the crystallization of the 
orders’ organization and philosophy. 

‘The impulse to organize received also a great boost from the 
monistic and all-encompassing philosophy of ibn "Arabi. In the 
mystical interpretation of Islamic doctrine, which ibn ‘Arabi 
claimed was revealed to him as the “Seal of Saints,” he set himself 
up as a rival of the orthodox theologians. His views were par- 
ticularly appealing to the Muslims in the Persian and Turkish 
zones of Islam. Under the influence of his views the mystical 
schools became gradually closed circles of initiates. 

It is important to note that the mystical approach to God, even 
at the zenith of its development, did not gain a large following 
among the Muslims. Perhaps the aberrations to which it became 
susceptible from the point of view of the orthodox believers 
account to some extent for its relatively unpopular appeal. 
The Siifis, we noted, tended to clothe their expressed yearning 
for the divine in their writings, particularly in odes and poetry, 
in terms that the neutral observer found very difficult to 
comprehend outside their Safi context. The use of “love” and 
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other rather mundane, if not sensual, terminology to conceal 
Safi metaphors was too real not to be taken at face value. He 
who reads the poems of the famous Persian poet Hafiz finds 
it difficult to determine from them what is in reference to the 
divine and what may easily be taken as expressions of worldly 
love. Love and wine figured prominently as metaphors in the 
allegedly mystical verses of Hifiz which together with Sa'di’ 
attained a stylistic perfection foreign to earlier verse. The out- 
standing poet of the Siifis, Jalal-al-Din al-Raimi (d, 1273), is less 
prone to such bewildering interpretations. Indeed, in his deeply 
moving verses lies the acme of mystical expression, In his poetry 
embodied in the Mathnawi (Mesnevi) we discover that al-Riimi 
has expressed all that is to be said on mysticism. Jimi (d. 1492), 
another Persian mystic poet, wedded romance to his mystical 
writings.” 

Among the important tarigahs (orders) that were established, 
mention should be made of the Qidiriyah, named after ‘Abd al- 
Qidir al-Jilini (d. 1166), once a preacher with powerful appeal 
to his listeners in Baghdad. Al-Jilini stressed tolerance, piety, 
and philanthropy. His followers built for him a ribat (monastery) 
outside of Baghdad and continued in his path. His numerous 
descendants were responsible for a number of offshoots of the 
Qidiriyah order, some of which, like the Rifiyah, were not 
nearly as tolerant as the parent organization. Another, the 
Badawiyah™ located primarily in Egypt, acquired notoriety for 
their orgies centered around the founder's tomb at Tanta in the 
Nile Delta, 

The Safi movement gained a stronger foothold in the Maghrib 
on account of its strong political links with the ascendant Mahdi 
ibn Tamart (d. 1130) and the Almohad dynasty in the twelfth 
century. The Almohads from the start were closely affliated with 
the Safi movement. Through this association the Berbers who 
were not deeply inclined to Islam became more intimately 
involved with the religion of the Arab conquerors. Safi Islam 
attracted the Berber because it tolerated his animistic proclivities. 
To the Berber convert the shaykh was not much unlike his “holy 
man” who was alleged to possess magical pawers. 


FORMALISM AND FREE EXPRESSION + 231 


The strong foothold of Safism in western Islam enabled it to 
influence the eastern wing firstly through ibn "Arabi who hailed 
from Murcia in Spain and secondly through al-Shadhili (d. 1258) 
who studied in Fez but settled in Alexandria, Egypt. 

Most of al-Shadhili’s disciples were artisans who were dis- 
couraged from an all-out mystical living. While he favored no 
organization, a generation after his death witnessed the rise of 
the Shadhiliyah. The order evolved a ritual that transcended the 
Qidiriyah’s in claborateness. Its offshoots were more numerous 
than theirs, The two extremes were represented; one by the 
“Tnawiyah, noted for their swordslashing ritual, and at the oppo- 
site end by the Darqiwa of Morocco and western Algeria.” 

The Turks and Mongols were no less susceptible to Safi infu- 
ences, among whom, as with the Berbers, the furigahs developed 
from a substratum of Shamanism or animism. The oldest order, 
in which women unveiled participated in the dhikr, was the 
Yeseviya. The next order of consequence came in among the 
Osmanli Turks of Anatolia under the name of Bektishi. Some say 
it was the product of the Yeseviya 

The Bektishis were much more syncretistic, enjoying connec- 
tions with esoteric Shi‘ism on one side, folk Christianity and 
Gnosticism on the other. They were much more extreme than 
other Siifi orders in their discarding the ceremonies enjoined by 
the Shariah, Their rituals betrayed strong analogies with the 
cultic observances of Christian communities next to whom they 
lived. The Bektishis at one time were a powerful order because 
of their close association with the Ottoman Janissaries up to the 
time they were suppressed in 1826, 

The urban Turks favored the Mevlevi (Mawlawi) order, 
founded by the mystical Persian poet Jalal al-Din al-Rami. 
The dhikr of the Mevlevis revolved around the pirouetting of the 
initiates which accounts for their being termed the “whirling 
dervishes.” Like the Bektishis, the Mevlevis suffered loss in 
strength when the secular modern Turkish republic came into 
being in the 1920s. They still have a few tekkes, however, in some 
of the larger cities of the Middle East. In recent years these and 
other orders in Turkey are increasingly reasserting themselves. 
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Another well-known order is the Nagshbandi, which was first 
started in Central Asia by al-Bukhiri but managed to work its 
way westward through India until it found for itself a wide fol- 
lowing in western Asia and Egypt. One can see more clearly the 
mystical appeal to the divine in a prayer of the Nagshbandis 
recited at the end of the dhikr: 


Oh God bless and preserve our Prophet Muhammad in the 
beginning. Bless and preserve our Prophet Muhammad at all 
time. Bless and preserve our Prophet Muhammad in the High 
Heavens till the Day of Judgment. Bless and preserve all the 
prophets and messengers, the angels and the righteous wor- 
shipers of thee from amongst the dwellers of the heavens and 
carth, May Allah, the Merciful and Exalted be graciously 
pleased with our Lords, the possessors of high esteem Abu 
Bakr, Umar, “Uthmin, ‘Ali (the Orthodox Caliphs), their 
(righteous) predecessors, Thy devotees and Thy followers till 
the Day of Judgment. Gather us unto Thy mercy, Oh Most 
Merciful, Ob God, Oh Living, Oh Creator. There is no god 
but Thee, Oh God, Oh our Lord, Oh Most Forgiving, Oh 
Most Merifuul, © God, Ame 


The literature of the Safis is rich and revealing of their 
unselfish mystical search for God, Indeed, Islam's Safis have left 
us a most heavily endowed body of devotional literature, enough 
to evoke the envy of all those who have dedicated themselves to 
the worship of the one God.” 

A more lasting impression on the orthodox body of Islam was 
felt during the seventeenth and eighteenth centuries when a 
number of outstanding orthodox scholars strove to restate the 
bases of Islamic theology independent of the set dogmatism and 
formalism enshrined in the orthodox manuals of religion. These 
scholars attempted to place more emphasis on the psychological 
and ethical elements in religion. 

The Siifi influence in the Shi'ah world was persistent, albeit 
circumscribed, from 1500 on after the triumph of the Safavid 
Whose roots were in a Sufi order. Here Safi doctrine and Shi‘ah 
“orthodoxy” fused in the work of Mulla Sadra (d. 1640) and 
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Shaykh Ahmad al-Ahs#i (d. 1826), the systematizer of Sadra’s 
beliefs into a heterodoxy termed Shaykhiyah. Their chief doc- 
trine stressed the necessity of having an open channel of com- 
munication with the “Hidden Imam” of the ShYah. It is this one 
concept that gave rise almost immediately to the Babi movement 
and its offshoot Bahi'ism. 


er 


“Medievalism” and the 
Dawn of “Renaissance” 


‘The TertumPH oF Ash‘ari orthodoxy represented the first signifi- 
cant religious development of any consequence down to present 
times. Several factors may account for this subsequent dearth of 
theological agitation. The political dislocations in the body politic 
resulting from the Crusades, the split of the “Abbasid empire at 
the seams and the Mongol invasions, the rise of multiple dynas- 
ties, and the disappearance of caliphal authority as a force sym- 
bolizing spiritual unity, the deterioration of commerce and 
sources of wealth, the stepped up incursions of Tartar and other 
‘Turkic invaders, all contributed to a widespread spirit of 
uncertainty. 

In the atmosphere of mounting social and political insecurity, 
the doctors of Islamic law and the theologians deemed it essen- 
tial to the religious survival of Islam that further theological agi- 
tation or the application of ijtihdd to dogma should cease. It was 
agreed that further efforts to interpret doctrine when coupled 
with the assault of the rationalists and philosophers on the bas- 
tions of the theologians would only serve to widen the areas of 
disagreement and loosen the bonds of unity essential for the 
preservation of Islam as a vital religious element in a society 
confronted with political and social disintegration as well as 


economic decline. 


2 


“MEDIEVALISM" AND “RENAISSANCE” + 235 
The “Medieval” Era 


And so the Islamic world marked time, as if it had come to a 
standstill, for the next seven centuries. The only upheavals of any 
consequence were political: the rise of the Ottoman Turks and 
the extension of their political control over much of western Asia 
and northern Africa from the sixteenth century to the twentieth. 
Being ardent Sunnis, the Turks entrusted the direction of religion 
and law to the orthodox in a hierarchical structure headed by 
Shaykh al-Islim, accountable only to the sultan, who preserved 
for himself the prerogative of final decision. 

Political turmoil in Persia enabled a new dynastic family, the 
Safavid, steeped in Safi traditions, to come to power at the begin- 
ning of the sixteenth century; and with its triumph, the forceful 
conversion of Iran from Sunni orthodoxy to Shivah heterodoxy 
took place. Still no stimulus for any rethinking or adaptation of 
religious doctrine was deemed essential. There was no felt need 
for it, because the Islamic world was still convinced of its supe- 
rior military prowess, and for good reason. Had not the Muslim 
‘Turks beat back the combined forces of Europe in the Crusades? 
Did not the sons of Osman with their mighty and seemingly 
invineible armies sweep all before them right to the walls of 
Vienna? The Islam they experienced appeared to meet their 
needs, The world of Islam was sufficient unto itself; so was the 
prevalent credo of the faith. 

The turning point came when “infidel” Europe began to assert 
the superiority of its own arms over the leading Islamic power, 
the Ottoman, This was brought home to the Arab portions 
of the Islamic world when Napoleon invaded Egypt in 1798 and 
gave a visible demonstration of modern know-how. The once 
confident Muslims, at least of Egypt. now vividly witmesséd for 
themselves the product of the West’s material advancement. The 
West, it would seem, had raced past the Islamic world in the push 
towards the future. The nineteenth and twentieth centuries with 
all their revolutionary social, political, and intellectual accom- 
plishments gave the inquiring Muslim much to ponder, much to 
rethink, The dawn of a new era had arrived. 
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Muslim intellectuals concerned with the fate of their inher- 
ited faith began to apply themselves to the task of adapting this 
faith to the exigences of a modern world propelled by great sci- 
entific and technological achievements. Behind them now trailed 
the traditional forces of religion. The tenets of the faith as then 
observed seemed insufficient to bolster a sagging Islamic society 
in confrontation with a revitalized and materially advancing 
Western society, a society with sufficient force and dynamism to 
impose itself as if at will on a prostrate Muslim world. The West 
moved against the Muslim East with full impunity not only by 
the power of arms and conquest, but more importantly by the 
weight of its intellectual stimuli laden with revolutionary ideas. 

The fundamental problem now confronting Islam was not 
how to bring about a “Reformation” in the religion, because the 
orthodox body was not at war with itself, but how to effect a 
much needed “Renaissance.” 

The triumph of scholastic theology and its perseverance 
had occasioned none of the abuses which brought about the 
Protestant revolt in Europe. Islam had no clergy to dictate to it. 
The ulema, theologians and jurisprudents, never attempted to 
enlarge on the Qurnie conception of how the faithftul must 
gain salvation. The Safis already had pointed a way. Their move- 
ment gave those seeking a more flexible experience of religious 
contentment the means for it. They were careful not to cross 
swords with the orthodox theologians. Islam consequently 
achieved a sort of inner harmony and serenity which Christian- 
ity in the Europe of the sixteenth century, shaken by the after 
maths of the Reformation and Counter-Reformation, may well 
have envied. 

But the bridge that al-Ghazali had built between Safism and 
orthodoxy did not last. Sifism gradually drifted towards panthe- 
ism with the triumph of ibn “Arabi’s assertion that all creation 
mirrored facets of God while orthodoxy kept moving towards 
greater transcendence as the ulema stressed God's uniqueness, 
Ordinary Muslims simply followed a middle path. When we hear 
of fatalism in Islam, less attention is paid to the fact that it was 
the result of ignorance and poverty, which became widespread 
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with the deterioration of trade in the Near East from the 
fifteenth century onward, than it was occasioned by the dictates 
of theology or belief in predestination. 

In the centuries following the prevalence of Ash’ari theology, 
there was but one abrupt and short-lived fundamentalist reaction, 
directed largely against the Siifis. It took place in the fourteenth 
century when the Hanbalite ibn Taymiyah (d. 1328) and his dis~ 
ciples attempted to rid orthodoxy of Safism. When tensions 
relaxed in the subsequent centuries, a sort of equilibrium was 
worked out between both sides: the Safis steered clear of inter- 
ference in orthodox theology and the orthodox theologians felt 
freer to join Safi orders. The participation of theologians had the 
sobering effect of preventing Siifism from degenerating into out- 
right pantheism, but aberrations were not altogether eliminated 

‘The Hanbali fundamentalists, however, did not give up the hope 
of reintroducing puritanism; and nearly four and a half centuries 
later they were in a position to assert once again their puritanical 
views. By the middle of the eighteenth century it was evident that 
the orthodox theologians had not succeeded in keeping the Sif 
system from climinating the aberrations which they were accused 
of harboring. Sunni theology in the meanwhile seemed to be com- 
promised by the theologians giving in more and more to Safi 
demands, A general downgrading appeared to be in progress. 
Reaction was bound to come from the more doctrinaire, and in 
this instance fundamentalist, theologians. 


Wahhabism 


‘The founder of this movement around 1744 was Muhammad 
ibn ‘Abd al-Wahhab (d. 1787) after whom its opponents named 
it, albeit the adherents themselves use the term muwalitidin (uni- 
tarians) instead. They adhere to the Hanbali rite as interpreted by 
ibn Taymiyah. The founder was born at ‘Uyaynah in Najd into 
the Banu Sinn of the tribe of Tamim. He studied theology at 
Medina then spent many years in travel, tutoring in Basra and 
eee tee Nees sens io Kine, Hamadhin 

was in Isfahan when Nadir Shah reigned over the region, 
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which would explain his sojourn in Qumm, bastion of Shiite 
theology today. Here he studied peripatetic philosophy and 
Sifism, which he advocated for a short while. It was in Qumm 
that he was converted to Hanbalism, and upon his return to his 
native town he publicly preached the doctrine outlined in his 
work, Kitab al-Tawhid (Book on Unicity). He and his family were 
forced to leave "Uyaynah on account of his “unorthodox” views. 
He was received at the tiny village of Diriyah by Muhammad 
ibn Su'tid (Saud), its chieftain, who converted to Wahhibism. 
Iv is alleged that the two dynamic personalities came to an under- 
standing at this time: ibn Su'tid would exercise sovereign and ibn 
‘Abd al-Wahhab religious authority over territories won over to 
their joint leadership. The structure of the alliance that they 
cemented has remained in force until today. 

The doctrine of the Wahhabis excludes all innovation intro- 
duced into Islam after its third century of being. It upholds the 
Sunnah and the six canonical books of Hadith, It aacks the cult 
of saint worship centered on shrines and mausoleums and regards 
such manifestations of worship as deserving of death, Those 
engaged in it were accused of polytheism, as were those who 
invoked the name of a prophet, saint or angel in prayer. All 
valid knowledge derives strictly from the Quran and the Sunnah, 
‘To deny divine decree (gadar) in all acts constituted heresy in 
their eyes, so does interpretation of the Qur'in. 

The founder of the movement insisted on attendance at public 
prayer, the payment of zakih on undeclared profits resulting from 
trade, genuine adherence to the creed, and the avoidance of 
smoking, intoxicants, and abusive language. 

The Wahhibis were not modernists; they were rather tradi- 
tionalists who attacked innovations such as those of the Sifis, 
which they treated as heresy. They also attacked the other ortho- 
dox rites for compromising with the Sifis and tolerating their 
“perversions.” They were puritans fired with the zeal to purify 
not only the religion of what they deemed infidelities but also 
corruption in manners and religious practices in Arabia, which 

il in enforcing religious injunctions. 
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Incited by Wahhabi zeal, the family of Saud not only took to 
the conquest of Central and Eastern Arabia, but attacked also 
Arab settlements in Iraq, destroying the sacred shrine of the 
Shf'ah at Karbala’ (Kerbala) in 1802. They warred on the hered- 
itary Sharifs of Mecca in the Hijiz and succeeded in capturing 
and “purifying” the sacred city in 1806, Both the Ottoman sultan 
in Istanbul and Muhammad “Ali, governor of Egypt, were chal- 
lenged by the bold defiance of the Wahhabis and compelled to 
strike back twice in 1812-13 and 1816-18 breaking momentar- 
ily Wahbabi power. The Saudi family’s political power was 
reduced and their erstwhile vassals, the Rashids, now governed 
in their place. But a century later the well publicized king “Abd 
alAziz ibn Su'dd succeeded in reconquering Arabia. Both the 
Sharif of Mecca and the Rashids of Shammar were uprooted 
altogether and permanently from Arabia. By 1926 he was in 
control of the Hijiz and following the 1934 war with Imam Yahya 
of Yemen, the important province of "Asir on the Red Sea coast 
passed under his control as well. Wahhabism triumphed with the 
triumph of "Abd al-Aziz and his sons, who have served as 
monarchs of what was renamed Saudi Arabia ever since. 

In 1912 "Abd al-‘Aziz founded agricultural colonies and settled 
his devotees in them. They referred to themselves as Ik/nwan 
(brethren) to stress their placing religious ties over those of family 
and tribe. The able-bodied were armed, and could be called upon 
on short notice to participate in a jihad. Meanwhile, they devoted 
themselves to agricultural pursuits. Starting in the province of 
Qasim, they came to number eventually about seventy, each with 
between two and ten thousand settlers. Each colony (hijra) con- 
sisted of three strata: bedouin-farmers, missionaries (mutawwi'im), 
and merchants. 

The impact of Wahhabism was soon felt outside of Arabia. 
Their example encouraged all those who were disaffected with 
the practices of Islam in their societies. Their doctrine soon spread 
to India in the east and the Niger in west Africa. In both areas 
they took to the path of militancy, combatting by force those 
who did not submit to their version of Islamic puritanism. Their 
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stronghanded methods, intolerance, and extremism evoked the 
resentment and condemnation of the Muslims at large and set 
the local governing authorities against them. In their zealous 
attempts to impose their creed, they conducted themselves no 
differently than did the ill-fated Khirijites, the earliest puritans at 
the beginning of Islam. As their violent intolerance of those who 
disagreed with them began to subside, the Wahhabis went about 
the task of reasserting the unmitigated monotheism of the early 
Muslims. The drive for greater observance of the monistic prin- 
ciple was at the expense of the partisans of transcendentalism 
among whom the Sifis now had played an important role. 

What is of significance also is the fact that the reassertion of 
uncompromising monotheism started in Arabia where the ortho- 
dox faith was launched nearly twelve centuries earlier. It would 
seem that Hanbali puritanism was in accordance with the incli- 
nation of the Arab, particularly when we note that in the 
post-Ghazili period the transcendentalists were predominantly 
non-Arab: Berber, Turk, and Persian, One can not assume from 
such a deduction that the choice of creed was motivated by 
preference deriving mostly from ethnic instinct, or that with the 
rise of Sifism to eminence, the Mathnaui of Raimi had come to 
replace the Traditions in importance: yet for many Persians and 
‘Turks the gains of transcendentalism symbolized to them a 
sort of revolt of the “nationalities” against the idea of the Arab 
ascendancy in Islam. Rather, one may attribute this to the 
inherently divergent conception of how to reach the Deity 
among the Semitic Arabs and the non-Semitic nationalities. 
Was it not in the Indo-Aryan world that the notions of tran- 
scendentalism were formally articulated—Gnosticism in Persia, 
Platonism in Greece? 

When the needs for reform became more obvious to the 
enlightened disciples of the Shariah, the motivation came from 
the orthodox reaction against the growing deterioration which 
seemed to lead to animism (jinn worship) and pantheism rather 
than from pressures by the Western world. The tensions built up 
in Islam between the orthodox and the Sifis generated the urge 
for reform. 
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The call for the reinterpretation of the tenets of Islam was 
somewhat sporadic but clearly evident in certain parts of the 
Islamic world. Not all of the impeti can be construed as religious 
in nature, neither was the approach to reform necessarily novel. 
Al-Murtada al-Zabidi (d. 1790), a Yemeni of Indian origin, found 
al-Ghazili’s theories suitable for his interpretations, and the end 
result of his efforts was the reassertion of the Ghazili type of 
orthodoxy. With the spread of the printing press in the nineteenth 
century, a great number of medieval theological works were 
printed and circulated from Egypt and India. The increasing 
interest of European scholars in Islam, manifest in a variety of 
their publications on the subject, also served to bring out the 
contrasts between the earlier and later conceptions of the 
religion. 

The probe went deeper and new issues were interjected 
Modern scholarship and its stress on textual criticism brought out 
the distinctions between the pure Quranic text and the mass of 
accretions accumulated over a span of several centuries which 
heavily weighted Islam and precluded a more adaptive view of 
it. A great deal of opposition to reassessing the tenets of the faith 
in the light of modern needs resulted from myopic interests. 
Hosts of spokesmen, ulema, muftis, gadis, custodians of and pro- 
Pagandists for the Shariah, stood to lose their sources of gain were 
they to be exposed for having promoted unduly a vast body of 
“guiding precepts” that might now be proved irrelevant, if not 
un-Islamic, from the point of view of the Muslim's needs in a 
progressing society, a need that could enjoy the circumspection 
of Islam by the application of pure Qurinic sanction. 

As the spirit of revivalism soared, enlightened Muslim schol- 
ars recognized the need to stress the spirit rather than the letter 
of the Shariah. Christian Europe already had faced this problem 
a century or so earlier, albeit not without agonizing reappraisals 
‘of dogma accompanied often by violence in the Reformation 
and Counter-Reformation era. The Muslim world did not have 
to endure what Christian Europe had experienced before, owing 
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to the fact there are no entrenched or vested religious interests 
wrangling over dogma because there is only one dogma in Islam: 
there is no god but God, and all sects agree. 

Islam throughout the nineteenth and twentieth centuries 
has been challenged and confronted by Western views of 
“modernism” and rapid technological advancement in the West. 
Those willing to make adjustments have found the theocratic 
spirit permeating all facets of the Muslim's life restrictive. When 
the Christian West had been similarly confronted by material 
progress, it responded to the confrontation by distinguishing 
clearly between “what is Caesar's” and “what is Christ's.” 

‘Western-style modernizers in the Muslim world have argued 
until recently in favor of separating what the West has regarded 
the secular from the spiritual as the sine qua non of progress. This 
element has applied itself to the task of reevaluating the funda~ 
mental tenets of their religion in the light of modern needs. They 
are interested in enjoying the fruits of modern science and tech- 
nology within a legitimate religious framework. They are content 
to stress the compatibility between spiritual loyalties and a desire 
for the material offerings of a rapidly advancing world. 

Once again the rationalists have asserted themselves in the 
world of Islam and have set themselves to the task of rethinking 
their religion on the basis of the premises they inherited with 
Islam. They find much they can strip it of, namely the deadweight 
of medieval accretions, without in any way compromising their 
fandamental religious beliefs. 

Their efforts to date have been rather sporadic and lacking 
in consistency because of the wide range of views regarding 
modernization prevalent in different parts of the Muslim world, 
The impetus to reinterpret and reapply Islamic tenets varies from 
Morocco to Indonesia, depending on the local need responsible 
for it. That there should be no wide-scale deliberate approach to 
reform is the logical consequence of the absence of an organized 
ecclesiastical system to take charge of the situation. In recent 
times the great theological institution of higher learning, the 
Azhar of Egypt, has been serving in a self-styled fashion as the 
ultimate recourse for the doctrinal reinterpretation of orthodox 
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Islam. Because of the Azhar’ conservative orthodox views, the 
modernists have not always been able to look to it for encour- 
agement and support. Indeed, not until very recent years did 
this bastion of traditional orthodoxy begin to expand its teach- 
ing curricula to include the secular sciences. Further liberaliza- 
tion is not likely to take place in the wake of resurgent rarefied 
“traditionalism.” 


“Modernism” 


The first serious dent on Azhar thinking was made by its 
reetor, the modern Egyptian reformer Muhammad “Abduh (d. 
1905), whose reforming activities aimed at the purification of 
Islam from corrupting influences and practices, nor the revision 
of established orthodoxy. “Abduh felt the change could be 
achieved with the reform of Islam's higher education, which in 
his times was heavily governed by theological precepts. 
Educational reform to “Abduh was the sine qua non for the reform 
of Islam, He sought a readjustment of Islamic doctrine to 
accommodate modern thought. One way to achieve this adjust- 
ment, he argued, is to eliminate bid'’a (unorthodox innovations), 
By introducing reform along these lines, “Abduh believed he 
could supply the means for checking the encroachment of 
Western ideas laden as they were with Christian polemics which 
he felt were undermining the bases of Islam. 

For precedents ‘Abduh looked back to that century of Islam's 
development which anteceded the formulation of the orthodox 
doctrine of Islam, that is before the principal juridical rites were 
‘established. His antagonists, foremost among them being the 
Wahhibis, chose to harken to the puritanical doctrine of 
ibn Taymiyah instead. “Abduh by contrast may be considered a 
modernist. The results of his broad preachings fostered not only 
a modernist school of thought but also a reformed traditionalist 
school, the Salafiywh, spearheaded by Muhammad Rashid Rida, 
a disciple of ‘Abduh. 

“Abduh’s reform measures targeted in the first instance Muslim 
higher education at the pinnacle of which stood the Azhar. When 
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*Abduh began to advocate reform, there had been in existence 
for some time a secular system of primary and secondary edu- 
cation, but no institution of secular higher learning. “Abduh 
sought the establishment of this type of institution in order to 
ensure the separation of secular and religious education. Then the 
religious reformists, it was argued, would be able to update the 
Azhar upon which institution the reform of Islam depended, 
particularly since the Azhar had long since become the center 
of Islam and had come to exercise a determining influence on 
issues affecting religious beliefs. 

Beside the establishment of a secular system of education, 
other tangible reforms included higher salaries for instructors, 
larger allowances and better care for students, more liberal library 
holdings, closer exchanges with provincial mosque schools, and 
the revival of the Arabic language in its pure classical form as the 
medium of print for the great theological works of medieval 
Islam. 

‘The printing of classical treatises led to a literary revival that 
stressed the employment of classical Arabic as the vehicle of 
expression. Was not Arabic after all the language of the angels, 
the Quran and Islam! In 1900 “Abduh spearheaded a society 
specifically for the purpose of reviving the Arabic sciences, 

The most eloquent testimony of “Abdub’s religious views is 
embodied in his classical treatise Risalat al-Tawhid (The Epistle on 
the Unity {of God}),! which is the principal exposition of his basic 
theology. In it "Abduh stresses the need to purge Islam of its 
superstitions, to correct the Muslim's conception of the articles 
of his faith, and to eliminate the errors that had crept into 
Islam on account of the misinterpretation of its texts. He insisted 
that the exegesis of the Quran should be simplified and 
modernized. 

Early in his life ‘Abduh was enthusiastic about pure philoso- 
phy, but later on he reached the conclusion that it was not in 
the best interest of Islam. Yet he still made use of logic, arguing 
that the science of reason is not the possession of philosophy. 
With the use of reason he intended to establish a rational inter- 
pretation of Quranic text so as to adapt it to the modern needs 
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of a society anxious to maintain the spiritual ties enjoined by the 
sacred book. 

The exercise of reason in matters of faith ran contrary to the 
Hanbali form of exegesis, which remained faithful to the literal 
interpretation of the revelations contained in the Qur'in, tailored 
as they may have been to the needs of the community's forebears 
over twelve centuries earlier. They imitated precedents set by 
ulema who could not believe that the word of Allah might be 
construed differently, if necessary, to make it conform to the 
requirements of man and the vicissitude of his motions in time 
and space. 

‘What is significant and meritorious in “Abduh’s reassessment of 
Islam's capacity for adaptation to modern needs was his insistence 
on the need for ijtihdd. He argued for the reestablishment of ijtihad 
as a tool for reinterpreting the tenets of the faith, and insisted that 
it must be made the right of all generations of Muslims to apply 
these tenets as the circumstances called for it. "Abduh preached 
tolerance of other sects and enjoined that others do the same. He 
sought to soothe the anxieties of his religiously minded listeners by 
stating that they need not fear any non-reasonable conflict 
between science and the precepts of their faith. Applying reason to 
bring about changes that would conform to the demands of a 
modernizing society could not be un-Islamic, 

“Abduh's ideas of reform were evident in his unfinished com- 
mentary on the Qur'in. His modernist views lie mostly in his 
advocacy of measures which he believed were in conformity with 
the fundamental precepts of Islam. While he was no innovator 
‘or synthesist in the tradition of the great medieval reformer 
al-Ghazili, by stresing the need to apply reason to faith he 
loosened the iron grip of immobility on the religion of Islam 
after lifting it from its medieval setting, and made possible the 
reformulating of doctrinal concepts in a modern context. 

The legacy of “Abduh lies chiefly in the modernist revival 
which he launched, aiming, as we have seen, at introducing 
the changes that would make the religion adaptable to a rapidly 
transforming world. He preached the return to the simplest and 
most essential forms of the religion. In doing so the ulema were 
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expected to establish a common base for bridging differences 
among Muslims differing in sectarian loyalties. “Abduh countered 
those casting aspersion on Islam for sanctioning polygamy, easy 
divorce, even slavery, by arguments showing that such practices 
are not integral to the faith, but rather accidental and subject to 
change. 

“Abduh’ concepts and preachings of reform yielded two 
continuous trends. One trend persisted in a secular vein, abetted 
by Western notions of modernism, but without attempting to 
abandon the dogmas of the faith. The other trend was towards 
evoking the support of the tradition established by the “righteous 
forefathers” (al-Salaf al-Salih). 

The secular modernists believed in separating church and state 
in Islam. They thought it possible to restrict the Shariah’: provi- 
sions to religious practices only. Some went so far as to substi~ 
tute Western laws for those of Islam that had applied hitherto to 
government. An extreme example of this can be seen in Turkey, 
where under Atturk Western laws replaced Islamic law in an 
all-out effort of secularizing society and modernizing it without 
regard to theological sanction, For a while under Nasser Egypt 
appeared headed in a similar direction. This pattern of modern- 
ization is predicated on the assumption that Islamic Shariah 
chactments are not compatible with modern legal needs, an 
assumption which the “fundamentalists” in recent years have been 
laboring to eradicate by word and deed, 

The Salafiywh have upheld the faith and example of the 
Orthodox Caliphs and the Companions of Muhammad without 
endorsing the rejection of the canon law, as have the secularists. 
‘Together with the modernists they have rejected the authority 
of accretions held valid by medieval authors. In common with 
the modernists they have placed their trust in the Qur'an and 
Sunnah as a valid source of guidance in the modern world. But 
unlike them, the Salaffyah rejected Western-type ideas grounded 
in secular realism and rationalism in providing guidance for the 
reform of Islamic society. Reform to them must be based on 
the orthodox teachings of Islam and its traditional precepts of 
organization. 
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Since the reinterpretation of the Qur'in was essential for the 
success of both the modernist and Salafiyah trends, Muhammad 
*Abduh’s unfinished commentary on the Qur'in was continued 
upon his death by one of his disciples and the architect of the 
Salafiyh movement, namely the Syrian Rashid Ridi (d. 1935), 

Besides serving as editor of the Qur’in commentary begun by 
"Abduh, Rida founded the Mandar (Lighthouse), a journal publiciz~ 
ing the Salafiyah notions of reform. The Manar gained a wide 
audience and following from Morocco to Indonesia 

Rida like “Abduh treated the modernists with caution and did 
not hesitate to condemn the extremist measures directed against 
Islam by the followers of Ataturk in Turkey. When. pressed, 
Rida’s group would resort to a fundamentalist approach to the 
teachings of orthodox Islam. This much they had in common 
with the Wahhibis, but without being drawn into the latter's 
Strong sectarian proclivity. 

The Salafiyah have been dubbed “Neo-Hanbalites”; conserva- 
tive yet favoring the reopening of the gate of ijtihad and apply- 
ing it anew to issues of law and theology. This stems from the 
fact that Rida and his followers harkened back to the puritani- 
cal doctrines of ibn Taymiyah and one of his followers, ibn 
Qayyim al-Jaweiyah (d. 1355). 

For a while, before modern Turkish secularists broke with tra~ 
ditional Islam, Rida accepted those pan-Islamic ideals preached 
by the reformer Jamil al-Din al-Afghani who favored the politi- 
cal revitalization and unification of the Islamic world under 
the central leadership of the sultan-caliph. But the intensity of 
his conviction and zeal tended to scare not only modernists, but 
conservative Muslims as well, many of whom were uncomfort- 
able with his preachings in their very homelands. 

The checkered and colorful career of al-Afghani took him to 
all parts of the Islamic world. He was born and raised in Persia, 
but in his preachings he was transported to India (1869) where 
he was first exposed to Western ideas and ways. Next he jour- 
neyed to Istanbul (1870) to address students, but was compelled 
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to leave (1871) by the Shaykh al-Istim who held the ranking 
position in the Ottoman empire as official spokesman for Islam. 
He came to Egypt, where for a while he rallied around him many 
of those who were to lead revolutionary trends later. In 1879 he 
was expelled by the Khedive on account of his agitations against 
the British and interference in the internal affairs of Muslim 
countries. He retumed to India then left for Paris where he 
founded and edited the periodical AL’Unva al-Wiuthga (The Most 
Firm Bond), which was designed to serve as the mouthpiece of 
a revitalized Islam. Later (1884) he was joined by ‘Abduh when 
he two was expelled from Egypt because of his ties with the 
Egyptian nationalists. Al-Afghini returned to Persia (1889) to 
become prime minister where he rallied around him a core of 
revolutionaries and disciples. A year later (1890) he was arrested 
and taken to Turkey, but he managed to get away, this time 
traveling to London (1892). He was lured back to Istanbul by 
the sultan, where he died in 1897. 

The strong impact of al-Afghani on the political destinies of 
the Islamic countries that felt the fiery eloquence of his nation 
alistic preachings was evident in the 1881 Egyptian show of force 
against the British in Egypt, the 1906 revolutionary movement 
in Persia, and the 1908 Young Turk revolt in Turkey. 

The legacy of al-Afghani as a reformer lies chiefly in his politi- 
cal preachings. He awakened the conscience of his audiences to 
the need of ideological and political unity in the Islamic world 
if 1€ were to resist the political and ideological encroachments of 
the West. This he hoped to achieve through reforming Islam and 
making it a vital force for unity by adapting it to modern con- 
ditions. He advocated force and revolution if need be to bring 
about Islamic unity. There was no doubt in his mind that Islam 
had the capacity to make the necessary adjustments. He went so 
far as to envision a unity between Shi'ah and Sunnis. He was not 
able, however, to penetrate the conservative shield of the ulema 
to reach the mass of Muslims. His converts, as a consequence, 
derived mostly from the “Efendi” class that thrived on the status 
quo and had no particular interest in seeing it overturned. The 
success of his preachings was contingent on purging the minds 
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of the masses of foolish notions and superstitions, but the ulema 
‘were in his way. Al-Afghini had confidence in Islam's capacity to 
survive the “purge” because Islam inspires freedom of religious 
belief, permitting everyone to reach perfection just short of 
prophecy. He shared with the modernists the view that reason 
can serve the ends of religion and that a revised program of edu- 
cation can serve to update the thinking of the ordinary Muslim 
and train his morals. 

In his Mandr Rida continued the trend fostered by al-Afghani’s 
"Unwa which aimed at promoting social and economic as well as 
religious reforms on the premise that Islam is suitable for modern 
life and exigences. The Shariah was held to be sufficient for 
providing adequate precepts of government to Muslim rulers if 
encumbrances deemed un-Islamic could be eliminated. Rida also 
believed that tolerance among the various sects of Islam could 
be achieved. He too advocated the use m schools of common 
text material in order to ensure uniformity of religious 
education, 

The Salafiyah through the Mandr called for the establish- 
ment of an Islamic society (al-JamiTyah al-Islamiyah) to watch over 
reform. It was to have its headquarters at Mecca, with branches 
in all Muslim countries, and enjoy the patronage of the caliph, 

The Salafiysh opposed secular nationalism in its radical 
extreme, the nationalism represented by Kemal Ataturk and his 
new Turkey, which strove consciously to break with its Islamic 
traditions. The brand of nationalism preached by Mustafa Kimil 
of Egypt and his Livi’ Party in 1908 was equally repugnant to 
them, for this group was no more interested in religious reform 
than Kemal of Turkey. The Mandr on the other hand supported 
the Wahhabis of Arabia, as militantly traditionalistic as they were, 
because of their religious puritanism. The Manar attacked the Satis 
and bid’a as much as the ulema who would substitute human for 
divine law. The Mandr sought to simplify Islam by stripping it 
down to its pure tenets and practices as they were observed in 
the days of the Prophet and the first four caliphs. It proposed the 
reduction of the madhahib to one and recommended flexible civil 
laws, provided they are based on the Qur'an and the Suiah. The 
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Salaftyah like the modernists believed that Muslims should build 
schools not mosques. They were not satisfied with just preach- 
ing; they sponsored missionary activity among Muslims with the 
establishment of the Jami7yat al-Dalwa wa-l-lrshad (the Society for 
Propagation and Guidance). 

The scope of the Salafiyah’s work ranged into the political 
field where again the reformist ideas of Afghani were more clearly 
continued. The aim, like Afghani’s, was to evoke a Muslim nation- 
alism that would infuse the Muslim world with sufficient 
dynamism to withstand, then turn back the colonial assaults of 
the Western world, Socially, they probed for norms from the 
folds of Islam that would make available to the devout Muslim 
the niceties of modern life without jeopardizing the religious 
requirements of Islamic society. 

‘The intellectual fermentation engendered by the modernists 
and Salafiyah has had a lasting and far-reaching effect not only 
‘on religion but also on the genre of Arabic literature in the twen- 
ticth century. The range and nature of this influence lies beyond 
‘our present study. But it may be noted that much of the litera~ 
ture typified by the Egyptian school of Taha Husayn, Tawfiq 
al-Hakim, Mahmad ‘Abbas al-Aqgad, Ahmad Amin, and others 
has been influenced either by the secular modernists or by the 
Salafiyah, The theme and content of their writings often reflect 
the conviction that modernism is not incompatible with their 
religion, 


The Indian Reformist Movement 


In India, reformism dates back to the sixteenth century and 
to the work of Shaykh Ahmad Sithindi (1564-1624) and Shah 
Waliyullah (1702-1762). Both men laid the groundwork for 
nineteenth century Islamic revivalism in the subcontinent, Shah 
Waliyullah preached when Moghul India was in a state of decline 
and when Hindu and Sikhs challenged the Muslim minority, 
burdened as it was with internal disunity and conflicting fac~ 
tionalism in the Sunni-Shiite disputes and the ulema-Sifi 
confrontations over Islamic observances. 
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Sirhindi focused on the need for Muslims “to purge their lives 
of un-Islamic practices and to reform popular Safi practices, 
which he believed were responsible for much of the syncretisms 
that had threatened the identity, moral fiber, and survival of 
Indian Islam in its multiconfessional setting’* hence the need to 
implement the teachings of the Qur'an and Sunnah as in the days 
when Islam was best observed. 

Having been educated in Mecca, Waliyullah was influenced by 
the contemporary Wahhibi movement. He was also a member 
‘of the Naqshbandi order, which had taken the initiative toward 
reform. For Waliyullah, religious reform was the sine qua non for 
restoring Moghul political power. In this respect he might be seen 
as a forerunner of al-Afghini, who saw in the reform and purifi- 
cation of the faith the platform for united political resistance to 
colonial encroachment 

Waliyullah is credited with reconciling conflicting schools of 
thought in Indian Islam resulting from the influence of Ibn Arabi 
of Murcia, the great mystic philosopher, and Sirhindi’s teachings, 
the former denying all existence outside God (a form of pan- 
theism) and the latter stressing unity of experience. Waliyullah 
interpreted this apparent conflict as being merely a problem of 
semantics. With this approach, he reconciled the two conflicting 
schools and proceeded to urge "Siifi leaders to cleanse their prac- 
tices of un-Islamic, idolatrous, and antinomian tendencies.” 

‘Waliyullah is best remembered for his condemnation of 
blind imitation (taglid) and insistence on reviving the process of 
iitihad to resolve differences among contending Muslim sects 
and schools of thought, which meant that modern thought could 
not be excluded from the process. 

The challenge of modern ideas to Islam did not elicit a consis- 
tent pattern of response. The reaction of the Egyptian thinkers 
spearheaded by the Mandir followers is but one of several. Another 
school of modernizers is the Indo-Pakistani, which is less tradi- 
tionalistic than the Syro-Egyptian. Like the Arab modernizers they 
believed Islam could be subjected to rationalism without jeopardy 
to the authority of the Qur'an and the Hadith. They were to test, 
however, the validity of traditions which had been accumulated 
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over a protracted period of time outside the requirements of the 
Qur'in and Hadith. Such accretions, it was believed, tended to load 
the faith with a body of spurious dogmas and injunctions that con 
tributed little to the enhancement of Islam but prevented it rather 
from adjusting to the demands of modern life. 

In India, and later in Pakistan when the split took place in 
1947, enlightened Muslim thinkers led by Sir Sayyid Ahmad 
Khin (d, 1898) actively labored to accommodate what was suit- 
able of Western knowledge to their conception of a modernized 
Islam. Perceiving the role of modern education in the accom- 
plishment of their goal, they founded a system of higher educa 
tion, today known as ‘Aligarh Muslim University. The system 
introduced Western knowledge into the curriculum on the 
assumption that Islam is in conformity with science and similar 
studies. 

‘The social ramifications of a modern approach to the study 
of man in present-day society were noticeable when educated 
Muslims began to question some of the social practices rooted 
in the religious tradition, such as plural marriages, “easy divorces,” 
and slavery, With a new bold and critical view towards the incre- 
ments of the past in the face of strong opposition from the ulema, 
these modernists challenged not only their inherited way of life 
but also the authority on which it rested, which meant the body 
of religious practices passed on from generation to generation 
with all its un-Islamic features. 

The trend set by Sayyid Ahmad was continued by another 
Indian, a Shitite Muslim by the name of Sayyid Amir ‘Ali, whose 
noted work The Spirit of Islam* embodies an eloquent testimony 
concerning the powers of Islam to adjust to modern life, Like 
other reformers he advocated return to the simple unadulterated 
texts of the Qur'an and the verified sayings of the Prophet. He 
condemned on the authority of the Quran what came to be 
regarded as evil practices: polygamy, divorce, purdah, and the like. 
In his judgment Islam can eliminate the blight into which it had 
fallen by breaking the stranglehold of the past and by reopening 
the gate of ijtihad, or independent judgment, and vesting it in the 
ulema. 
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Amir “Ali went much further in his radical departure from the 
past by declaring openly that the Qur'in was the work of the 
Prophet Muhammad. In the view of a modern writer, this posi- 
tion is defensible “because the doctrine that the Quran is ‘uncre- 
ated) i.e., literally the word of God, was not finally established 
until the third century of the hijra.”” 

The Indo-Pakistani School leaned towards apologetics. Appar 
ently it was more concerned with a defense of Islam than with 
outlining a feasible program of reform. The Persian poct-philoso- 
pher Sir Muhammad Iqbil (d. 1938) belonged to this school. Like 
other Eastern intellectuals he had studied in the West, in England 
and Germany. He took up law, as did Mahatma Gandhi, to 
acquire financial self-sufficiency in order to pursue his intellec- 
tual interests unencumbered by the need to gain. While his poetry 
in Persian and Urdu is widely read by scores of dedicated fol- 
lowers who have all but immortalized his name in Pakistan, it is 
in his English writings that we must search for his views on the 
revitalization of Islam. 

In 1928 Iqbal delivered a series of lectures, entitled Six 
Lectures on the Reconstruction of Religious Thought in blam.® “These 
present the first... thoroughgoing attempt to restate the theol- 
ogy of Islam in modern immantist terms."” Like other Muslim 
modernists, he called on his followers to adopt the principles of 
vitalization that made Western societies strong and allowed them 
to leave the once dominant Islamic world far in its trail. Modern 
science to him was a chief reason. He stressed rather strongly the 
compatibility of science with Islam. “The knowledge of Nature,” 
he argued, “is the knowledge of God's behavior. In our observa 
tion of Nature we are virtually secking a kind of intimacy with 
the Absolute Ego; and this is only another form of Worship.” 

Iqbal was also deeply inclined to Siifism; perhaps he was 
enmeshed in what the orthodox ulema would construe as a 
“hopeless tangle of thought.” Evidence of this “hopeless tangle” 
is often betrayed in his writings, which may help explain the 
rather elusive character of his views. 

The writings of Iqbal provide an index to diverse currents in 
the religious, social, and political thinking of Indian Muslims, as 
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each and all could find a source of reliance, if not succor, in his 
expressed poetic and philosophical views. He approached the 
problems confronting Islam on such a high plane of philosophi- 
cal interpretation that the speculator, political agitator, or a young 
Muslim inclined to Marxism can find what he seeks of comfort 
in Iqbal’s works. 

Igbal’s approach to Islam rested on the belief that its tenets 
and sacred texts must be rethought and reinterpreted allegori- 
cally. He began from the premise that the Muslims possessed the 
free will to reinterpret. Such doctrines as pertain, for instance, to 
immortality have both ethical and biological bases. Hence the 
Islamic conceptions of heaven and hell may be treated as reflec~ 
tions of a state of mind, 

He resorts to Qurinic revelations in order to prove that 
humans possess the freedom to interpret in a creative sense, The 
Fall of Adam “is an allegorical reflection of man’s rise from a 
primitive state of instructive appetite to the conscious possession 
of a free self capable of doubt and disobedience,” also “the 
emergence of a finite ego which has the power to choose. He 
condemns the traditional conception of fatalism as morally 
degrading, an “invention of men with little grasp of philosophi- 
cal truth” who have perpetuated it out of self-interest, 

The basic supposition of Iqbil, like those of the Muslim 
modernists of Egypt and Syria, is that religious reforms can be 
achieved without the need to sever connections with the social 
institutions of Islam, in contrast to the strong advocates of a thor- 
oughgoing secularism like the Kemalist Turks who set themselves 
to the task of achieving it. Again the compelling factor was the 
need for preserving Islamic solidarity as a counterpoise to the 
aggressive intents of a materially superior West. 

In this regard, reformers concede that the initiative for change 
must rest with the religious element of Islam. Iqbal undertakes 
to project interpretations that could easily be branded heretical 
by the pious without providing his disciples with concrete 
methods to achieve the needed transformation. On specifics he 
is precise, but on fundamentals he withdraws to the comforts of 
the Safi realm of retreat. 


“MEDIEVALISM” AND “RENAISSANCE” + 255 
Radical Departures 


The fermentation of thought resulting from probings for a 
reform of Islam has resulted sometimes in a radical departure 
from the basic Islamic norm, and has given rise to splinter move- 
ments that can be scarcely termed Islamic. Yet they have quoted 
the Qur’in to justify their existence: and they have also taken the 
initiative to reconstitute Islam in a manner suitable for their 
treatment of the Qurin and Hadith to provide, as they were 
convinced it would, the cornerstone of Islam's “modernization,” 

The problem lies in the fact that these popular movements 
tended towards the realization more of political and social 
than feligious reforms. Indeed, they are not altogether devoid of 
nationalist sentiments, the preachings of al-Afghini being a case 
in point. 

The secular trend has not served to cement the bonds uniting 
Muslims because it has encouraged ethnic nationalism rather 
than communal universalism among them. The architects of modern 
Turkey, nominal Muslims that they are, may well have attempted 
to uproot the concept of universalism altogether from the social 
life of the nation, had they not encountered resistance from the 
Turkish folk. 

Another radical departure is the policy of modern secular 
leaders in predominantly Muslim countries ranging from Egypt 
to Pakistan to Indonesia, a policy which uses the principle of 
communalism in Islam as a political weapon against imperial 
encroachments on their lands, as it was used decades ago to con- 
front the physical occupation of their countries and the presence 
of foreign troops on their soil. Until very recent times, even after 
independence was gained, young Muslim nationalists, however 
minimal a role religion played in their personal lives, have not 
hesitated to marshal the forces of Islam to combat “the foreigner” 
and show that they will not be influenced by decisions contrary 
to their likings or political ambitions. These nationalists have been 
operating on the premise that they can answer the West by bran- 
dishing against it the sword of Islam in a modern form of jihad 
aS was attempted on the eve of World War I under the appeal of 
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“Pan-Isamism.” This is not an effective weapon, as the recent 
history of Muslim countries attests, because of the predominance 
of secular nationalism whenever confrontation of the two takes 
place. Religious solidarity had been weakened; how could it 
sustain the political arm of Islam? Ayatollah Khomeini pointed 
a way in Iran with the establishment of the Islamic republic, 
Through it he expected to rekindle the dynamism of Islam 
not only to achieve much needed reform, but to demonstrate 
also how Islamic solidarity might be reinstituted beyond Iranian 
borders. 


The Trend Towards Eclecticism 


Numerous societies, movements, and ideologies bearing the 
stamp of modernism have sprung into being during the past 
century in response to a variety of urges emanating from Islam, 
Most of these, like al-Iehwiin al-Muslimiin (The Muslim Brethren), 
have had more of a sociopolitical than a religious orientation and 
therefore do not concern us in this study, What is relevant can 
be deduced from a brief account of certain movements that 
have responded to the call for a modern approach, namely, the 
Abmadiyah of India and the Babi with its offshoot the Bahi'i of 
Persia. The former has attempted to preserve an Islamic identity, 
while the latter has shown every evidence of losing a distin- 
guishing Islamic character and no longer qualifies for a detailed 
treatment in this study, Both sprung from Islam, yet both have 
chosen the course of eclecticism and syncreticism in their beliefs 
and preachings to the point of risking their Islamism for heresy 
in the eyes of their orthodox coreligionists. 


The Almadtyah 


The Abmadiyah movement was founded by one Mirza 
Ghulim Ahmad Qidiyini (d. 1908) who launched his career with 
the proclamation that he was divinely charged with the mis- 
sion to reinterpret Islam in the light of the requirements of 
the modern age. He moved cautiously and in his doctrinal 
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pronouncements he deviated but litle from the posture of the 
moderate orthodox reformers. 

As his followers grew in numbers and his pretensions grew 
commensurately, he proclaimed himself the “Promised Messiah 
of the Christians,” a prophet and the "Mahdi of Islam,” as well 
as the “return of the Krishna for the Hindus.” He was soon 
branded a “heretic,” When his first successor (khalifah) died in 
1914, the followers, now dubbed Ahmadiyah after the founder, 
split into two groups. The majority elected Ahmad’s son Mahmad 
as their khalifah; but a minority bolted and withdrew to Lahore, 
now in Pakistan, The majority, or Qidiyini, stood by the founder's 
claim to prophethood and continued to recognize Mabmiid as 
the khalifah; the minority, or seceders, discarded both and organ- 
ized themselves into a “society for the propagation of Islam” with 
a new leader. They then endeavored to become reconciled with 
orthodox or Sunni Islam, but the ulema have been reluctant to 
accept them. 

Both branches of the Ahmadiyah launched extensive mission- 
ary activities with sub-Sahara Africa becoming the chief target 
of their syncretistic preachings. Here, as in the East Indies, they 
encountered rivalry from Christian missions operating in the 
same areas; yet their ranks were steadily swelled by African con- 
verts until they number today over a million followers. Their mis- 
sionary activities have extended even into England, Germany, and 
America. 

Up to the present time, the movement does not seem to have 
suffered from its preachings on the fringe of orthodox doctrine. 
In many instances converts gained to Islam through Abmadiyah 
efforts often are won over to the Sunni doctrine through the 
subtleties of the orthodox fathers using the Azhar as a lure. Every 
year several thousand African students are enrolled in the theo- 
logical and related programs offered by the Azhar. They return to 
their homelands more deeply imbued with the Sunni doctrines 
of Islam. 

From the point of view of doctrinal interpretation the 
Ahmadis depart slightly from the basic orthodox position. What 
is significant in their interpretation is the notion that prophecy 
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did not end with Muhammad, hence their justification for 
Ghulim’s role; abo their conviction that the Qur'in is open to 
“inexhaustible meanings”; and as “each succeeding age discovers 
fresh properties and new virtues, the same is the case with the 
Word of God, so that there may be no disparity between God’s 
‘Work and His Word!” 

‘The Ahmadis are convinced of the Qur'in’s superiority over 
other non-Muslim sacred texts, which accounts for their zeal to 
spread it. When the alleged superiority of the Qurin is coupled 
with a non-doctrinaire attitude towards the role of Muhammad 
as not having ended, the Ahmadi arms himself with the motiva~ 
tion to expound his version of Islam's function in the modern 
age. As long as he does not defile the honor of the Prophet, the 
Qur'in, and himself in his preachings, he is at liberty to interpret 
the tenets of his faith to meet the challenge of any given situa~ 
tion. His belief in continued revelation from God tends to 
strengthen the Ahmadi conceptions of Quranic text. His strong 
mystical orientation abets such an understanding; “the deeper 
truths of the Quen are the result of divine assistance; the light 
of the reason unaided by God is too dim to bring those truths 
into view!""" 

The Ahmadiyah claim to modernism lies principally in a 
liberal interpretation of the Qur’in, which is translated and dis- 
seminated as part of their zeal to spread Islam, in their increas- 
ing reliance on reason, and in their willingness to accept modern 
science. The secret of their success is their willingness to adapt 
to any given need, even co the point of inconsistency, to gain 
credence for their doctrine. 

At first, “reason” was suspect; Ghulam Ahmad did not believe 
that Islam should be championed through rationalism, but rather 
through the authentication made possible by revelation and 
divine assistance. The Egyptian reformer Muhammad ‘Abduh on 
the other hand advocated the “precedence of reason over the 
literal meaning of the Divine Law in case of conflict between 
them’""' Later on, when Ahmadi missionaries were confronted 
by Christian rivals in search of converts, they did not hesitate to 
resort to reason, arguing that “objections raised against Islam are 


“MEDIEVALISM” AND “RENAISSANCE” « 259 


due either to a lack of serious reflection or because passion is 
allowed to prevail over reason." 

The Ahmadis’ stand on science countenances the important 
premise that Islam encourages the study and use of science, as 
proven historically when Muslims in medieval times made basic 
contributions to the sciences. If the spirit or text of the Qur'in 
is used as a measure, there can be no contradiction; indeed, 
science is more incompatible with Christianity, it is argued, than 
it is with Isham, 

Similarly the Ahmadis find Sifism perfectly Islamic on the 
grounds that “the leaders of thought among them [the Sifis}, 
never diverged a hair's breadth from the path chalked out for 
them by Islam.” Furthermore “they have been the tue ex- 
pounders of Islam, and during the decline of the Muslims it is 
they who held aloft the beacons of true Islamism.” In continu- 
ing their defense of the Safis the Ahmadis argued that “There 
was never any question of their departing from the Holy Qurin 
[siq or the traditions of the Holy Prophet.” What the orthodox 
termed as “Sifi aberrations” the Ahmadis defended by denial, 
holding that the Sais “put down all those beliefs or practices that 
savoured of asceticism, monasticism or esotericism as un-Islamic 
[sie] and wholly foreign to their own convictions.””” 


Babism and Bahdism 


Bibism originated not from Sunnism but from Sh'ism. Like 
the Abmadiyah, this earlier movement was also eclectic. In the 
former centuries we witnessed the rise of equally eclectic and 
syncretistic movements: the Nugyyri, Druze, Yazidi, a number of 
Shi'ah sects, then later, in the Turkish period of ascendancy, 
of the Bektishi order. 

The founder of the Babi sect is Sayyid “Ali Muhammad of 
Shiraz who had been an adherent of the Shaykhi school of philo- 
sophical thought among the Shi‘ahs. The sect’s name derived from 
the symbolic name “Bab” (gateway) by which Sayyid ‘Ali called 
himself in reference to the “gateway” through which divine truth 
is said to be revealed unto the believers. It was on May 23, 1844 
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that Sayyid ‘Ali, “moved by the Spirit of God,” officially pro- 
claimed his mission to the Persians, in the city of Shiraz where 
there had gathered together “eighteen spiritually prepared souls, 
men of religious wisdom to whom it had been given to under- 
stand divine realities. 

The core of Babi teachings lies in Sayyid “Ali’s belief that he 
had been divinely commissioned to warn his listeners of the 
coming of the “great promised One,” “Him-whom-God-shall- 
manifest,’"—the “Latter-Day Revelator,” “The Lord of Hosts” 
promised in the revealed sacred writings of the past, who would 
establish soon the Kingdom of God on earth. 

The Bib preached a peculiar mixture of liberal religious 
doctrine reinforced by a heavy dose of Gnosticism which actu- 
ally yielded little success. His followers were few and scattered 
throughout Persia. Persian officials, not to mention the Shi‘ah 
fathers, did not take too kindly to Sayyid "Ali's personal and doc- 
trinal claims. By inciting his listeners the Bib compelled Persian 
authorities to arrest him and, following an uprising of his fol- 
lowers, to execute him as a common criminal in 1850, 

But the movement established by the Bab did not die out as 
the Persian authorities had hoped. It merely changed form and 
proceeded to grow and spread, mostly outside Persia, Instrumen- 
tal in the further spread of the belief established by Sayyid "Ali 
was a disciple, BahiTullih (d. 1892) who had taken charge of the 
majority of the Babis following the split that ensued upon the 
death of the founder. 

Bahullih continued to elaborate on the doctrine of the Bab 
in such radical terms that he and his successors managed to draw 
it outside the religious fold of Islam. Since then the original 
doctrine based on Islam has taken on the trappings of a uni- 
versal religion resting on two sustaining principles: pacifism and 
humanitarianism. 

Bahiism is not considered an Islamic sect. Both Shiites and 
Sunnis have dubbed it a heresy and its followers subject to the 
law of Apostasy. The movement was driven out of Persia largely 
because of the intense persecution to which its adherents were 
subjected. 


“MEDIEVALISM” AND “RENAISSANCE” + 261 


The core of Baha'i teaching lies in the collective writings 
of the founder, the Bab, known as The Bayan (Expositor) with 
its stress on awaiting “Him-whom-God-shall-manifest.” In the 
period of “awaiting,” the devotees are exhorted to prepare them- 
selves spiritually for meeting Bah ullah. What is significant about 
Bahfullah’s teachings is their source: Torah, Bible, Qur'in, which 
makes the movement highly eclectic and imparts to it the basis 
for a universalistic appeal, 

Bahi'ism utilizes a sophisticated approach founded on the 
premise that man cannot achieve a higher spiritual status if he 
does not perfect the powers latent in his body and soul; training 
the body, it is said, provides man the organism to manifest his 
spiritual side. Education, according to the “world teacher” 
(BahZ‘ullah), plys an important role in summoning all of 
mankind to one spiritual world-consciousness. 

The Bahai view is that Muhammad arose at a time when 
people in Arabia were submerged in ignorance and superstition, 
and that he changed the situation by calling to the worship of 
‘one God and inculcating his followers with high moral standards 
through a code of laws and ordinances suitable to the spiritual 
and material needs of his day. The Muslim “church,” however, 
soon departed from the real spirit of Muhammad's teachings. But 
Muhammad had taken the precaution of preparing his people for 
the "great latter-day Baha'i revelation,” as witnessed in the Hadith. 
The time of the spiritual awakening, equated with resurrection, 
‘was to be accompanied by signs mentioned also in the Bible, that 
is when religious faith has decayed and general demoralization 
set in, 

So the early converts to Bahi'ism accepted the new calling 
with the understanding that the Bib is the promised Mahdi and 
Bah#ullah the Christ (spirit), as both seem faithfully to have met 
the prophesied condition and time of appearance. 

The Bahiiis evolved a liberal cult conforming to the essential 
ingredients of other faiths—temple worship, fasting, prayer, good 
deeds to supplement creed and dogma, separation of state and 
church, and the unification of mankind through common insti- 
tutions acceptable to all, such as what Bah7ullah represents, based 
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not on separation of church and state but on the union of reli- 
gion and state. 

The Bahi'i modernist outlook stems from the conception that 
peace is desirable and can be achieved in the federation of all 
small and large nations and the establishment of a universal gov- 
erning body supervised by one system of adjudication. Baha‘ism 
teaches cooperation in all affairs, between capital and labor, East 
and West. Cooperation materially and spiritually will make of 
various peoples one harmonious world-family. 

There is no conflict between the divine and the natural; there 
exists rather, it is stated, scientific harmony between the two and 
perfect accord throughout the whole of creation. Indeed, natural 
science in the view of the Bahi'is “teaches man how to live prop- 
erly upon a human plane." Man can discover and utilize the laws 
of nature; but the laws of God are revealed unto man only 
through His mediators: Christ, Muhammad, the other prophets, 
and Bah@ullah. 

The near-avid interest in modern thinking by the Baha'is 
bespeaks their respect for it as an aid to religious fulfillment. This 
general and widespread spirit of modern thought,” they argue, 
“has been as a plough which has prepared the religious ground 
of the world to receive the spiritual seeds of universal religious 
ideals." Bahi's regard themselves as being in perfect harmony 
with modern trends on the grounds that “the modernists of all 
religions are teaching many of the same principles as held by the 
followers of the Baha'i Cause!" Conflicts in the past between 
science and theology are attributed to “imaginations and super- 
stitions” which religions had accumulated over the centuries to 
make them unacceptable to science. Since these are held to be 
outside the realm of the actual teachings of the great prophets 
like Jesus and Mubammmad, dispensing with such unhealthy accre- 
tions in no way compromises the basic teachings of these reli- 
gions. And by eliminating them there would remain no area of 
conflict between theology and science. 

What makes the Bahiis modernists in their outlook is the 
conviction that their doctrine and teachings are free from the 
superstitions of the past and are compatible with modern science. 
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Radical movements typified by the Ahmadis and Bahiis 
are symptomatic of the impact of modern thinking on traditional 
beliefs and organizational concepts in Islam. In recent times they 
have not appeared as widespread as modernists had expected. The 
trend rather has been to tailor Shariah provisions to the needs of 
present day Muslim societies. 

Under the impact of Westernization, Ottoman rulers 
attempted in the nineteenth century to supplement and or 
replace Shariah decrees in the area of civil and criminal law. This 
trend continued in the twentieth century, particularly in Muslim 
lands under European tutelage. In recent years the tendency has 
been to reverse this trend and give Shari‘ah legislation primacy 
‘over non-Shari‘ah derived laws. Countries like Saudi Arabia and 
Libya have pointed a way. In Iran following the Khomeini revo- 
lution the Shariah has become the only source of legislation. 

Those who have held more liberal views of the Shari‘ah were 
Muslim humanists seeking reforms in keeping with the modern 
spirit and the spirit of Islam as well. The resulting reforms until 
the recent decade appeared to betray careful considerations, stem- 
ming from the search and utilization of precedents in the Shariah 
but without encroaching on the spirit and intrinsic philosophy 
underlying it. There is no outright innovation, but the trend 
towards an eclectic system of legislating for modern needs within 
the more broadly interpreted tenets of the canon law is clearly 
in evidence. 

Muslim heads of state and legislators today may seem to be 
resorting to a form of ijtihdd, justified by the argument that it 
is their prerogative to override a traditional canonical principle 
if the interests of the modern public demand it. Invariably they 
resort to the argument that they are not innovating outrightly 
but simply choosing from the opinions of accepted, albeit rival, 
jurists. They have circumvented Ijma’ with the argument that it 
can not be established how encompassing public consensus really 
was when resorted to in the past, They have also drawn a line 
between the compulsive and permissive nature of canonical decrees 
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on the grounds that by exploiting the permissiveness of a decree 
they are committing an act of conscience which they are willing 
to risk should they be called upon to account for it on the Day 
of Judgment. One of their stronger arguments, however, is that a 
divine ordinance can not be binding for all time when the con- 
dition and circumstance of its promulgation have changed. 

‘Whar has encouraged the trend towards extra-Shari‘ah legisla 
tion in recent times is the insistence of the innovators that even 
in the earlier centuries caliphs and local rulers did not hesitate 
to make use of customary law (adit) and set aside the Shariah 
where specific issues not fully treated therein were involved; these 
related often to the areas of commerce and crime, 

In the nineteenth century under the political impact of the 
West, the Ottoman Porte began to give in to demands for formal 
legislation outside the purview of Shariah specification. A good 
example is the introduction in the carly 1800s of commercial and 
penal codes reflecting Western prototypes; a civil code along the 
lines established by the Code Napoleon was promulgated in 
Egypt in the 1870s. 

At the turn of the century, also in Egypt, secular courts besides 
those decreed by the Shariah were established; and in more recent 
times these courts have nearly taken over adjudication of issues 
formally reserved to the Sharah courts, namely those related to 
personal matters and family affairs. Even courts of appeal, unheard 
of in the earlier Islamic periods ruled by the Shar7ah, have been 
introduced, New court procedures designed to bypass the Shariah 
have operated alongside the traditional with the aim of eventu- 
ally supplanting the latter altogether. 

Modern legislation has even invaded the privacy of family 
relationships which formally were understood to belong strictly 
to the domain of the Shanah. The Law of Family Rights, 
promulgated by the Ottomans in 1917, is largely in force still 
in Lebanon; while in Syria and Jordan it has been replaced by 
even more progressive codes. 

The tend in Arab countries towards more secular codes 
during the era of Western tutelage has been reversed in recent 
times. Only in the Fertile Crescent countries, dominated largely 
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by secular ideologies, do we witness the dominance of non- 
Sharah laws. The choice of courts for purposes of litigation was 
left at first to litigants. In Turkey, the whole legal system is based 
‘on secular premises. Elsewhere, the aim of secular enactments 
often has been the amelioration of decrees derived from the 
Shariah, particularly in the areas of family affairs and women's 
rights with the view of extending privileges not experienced 
previously. 

Laws passed in recent years in most Arab countries have raised 
the marriage age to eighteen for a boy, seventeen for a girl; in 
earlier times child marriages had been very common. Marriage 
contracts specify often the terms that the wife can dictate before~ 
hand and have enforced afterwards. In Iraq such innovations have 
been slower to come, owing to ShY'ah-Sunni differences over 
these matters, In Saudi Arabia and other countries that have 
proclaimed the Shariah the law of the land—Sudan, Libya, Qatar, 
and the United Arab Emirates—only those decrees deriving 
strictly from the Shar‘ah are valid. 

‘The same type of mitigation is evidenced also in testamentary 
bequests; the aim is to broaden the base so as to enable the tes= 
tator to bequeath property to other than legitimate heirs, 

Mortmain (wagf) was hitherto under strictly Shariah pro- 
cedures. The system was highly abused; land set aside for philan- 
thropic purposes was often taken out of cultivation and in recent 
times converted to private use. What was to be a pious bene- 
faction had become a private benefaction. Reform of the waqf 
system started with Muhammad ‘Ali in Egypt when in the 
opening decades of the nineteenth century he confiscated all of 
the land. The system survived as an independent operation until 
1924 when the ministry overseeing it was placed under the 
control of parliament. There were further modifications in 1946 
which permitted Shariah courts to pass on all proposed wagfs; 
but with the 1952 revolution private wagf was abolished alto- 
gether. Syria in 1949 prohibited the creation of family wagff and 
sought to liquidate those in existence. Lebanon in recent decades 
followed suit. Similar patterns were pursued in Tunisia and 


Algeria. 
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Such are samples of the type of change that has been stimu- 
lated by increasing contacts with the West, Self criticism among 
the educated is becoming rapidly more evident in Muslim lands. 
This new generation, educated for the most part in Western insti 
tutions and sciences, is convinced of the necessity of adaptation 
to modern needs. A good number of them are prepared to push 
through the barriers to social readjustment erected by traditional 
Sharvah decrees, not all of which can be shown to enjoy the full 
sanctity of Qur'inic approval. And with the power of ulema on 
the increase in many Muslim lands, it is a matter of time before 
such decrees will come under heavy scrutiny. 

The Society of Muslim Brethren (al-Jkhwan al-Muslimiin) came 
into being in 1928 for the express purpose of applying the tenets 
of Islam to the needs of a modern industrial society. For them 
and other Muslim purists, the Shari‘ah was to provide the where- 
withal for erecting a modern society rooted in its Islamic past as 
best exemplified by the first Islamic state, which the Prophet 
Muhammad started. The society survived until 1954 when 
President Nasser of Egypt suppressed it but did not extirpate it 
from Egyptian life. Today it is expressing a renewal and is oper- 
ating more openly in Egypt and Jordan, Its members have been 
accused by the Ba'th-led Syrian government of fostering sedition 
against its rule on sectarian and ideological grounds. 

The Society represents an attempt to revive through revolu- 
tion if necessary early Islam's precepts of social governance and 
political stewardship. The movement generated by its activities is 
imbued with strong religious zeal and a determination matched 
only by militant nationalism. Their opponents reject the asser- 
tions that they can meet the challenges confronting the modern 
Muslim states with revived traditionalism. Moreover, the Society's 
opposition to purely secular governments on the grounds that 
Western-style democracy and its institutions are irreconcilable 
with Islam's precepts of government has gained support but is 
far from acceptable to the majority of Muslims. It remains for 
skeptics to be convinced that progress is realizable only through 
reviving the theocracy of early Islam. 
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Moderates believe that the route to progress lies in the appli- 
cation of those decrees of the Shariah that would comport more 
with the spirit than with the letter of the Qur'an. In the heyday 
of its accomplishments Islam demonstrated a remarkable capac- 
ity to absorb a variety of seemingly incompatible philosophies 
and contradictory religious conceptions. The same spirit of mod- 
eration can have today, as it had in yesteryears, a role to play. 
There are persistent trends in that direction, albeit lately the voice 
of the “fundamentalists” appears to be louder. Indeed, even those 
liberal forces which had once given direction tw Islam as it 
attained glorious heights can still serve the same ends today in 
the view of progressive modernists. The two forces, one making 
for “puritanism” and the other for “innovation” can complement 
each other today as they had in the past development of Islam 
into a universal ideology, Some concerned Muslims have argued 
the need today for the reassertion of that catholic tendency in 
[slam that allowed it to make adjustments when called for. They 
see roles for both “fundamentalists” and modernists in the con- 
tinuing spiritual uplifting of Muslims in comfortable surround- 
ings. Through the interplay of views, compromises can be reached 
and methods can be agreed upon, as had happened in carly 
Islamic history, when it resulted in such principles of legislation 
and instruments of progress as Jima and Qiyis. 


own 2 


Islamic Resilience 


MEDIEVAL ARRESTATIONS and sporadic attempts at revitalization 
notwithstanding, Islam's capacity for survival and expansion in the 
face of strong detractions appears to have gone on unencum- 
bered. This may be attributed to the resilience and dynamism 
latent in the religion and readily activated when warranted. The 
same forces of attraction that gained a large following for Islam 
in the first century continued to attract even when the polity 
ceased to function as an adjunct of religion. Nearly one half of 
those who regard themselves as Muslims today came into the 
faith from among peoples who had never been subjected to the 
political domination of Islam, and at times when the luster of 
Islam's imperial power had long ceased to shine. 

Neither the sword nor the work of an ecclesiastical order can 
account for Islam's continuous gains in new following. The phe- 
nomenon of growth, therefore, must be attributed in the last 
analysis to its powers of appeal and ability to meet the spiritual 
and material needs of peoples adhering to cultures totally alien 
to the founders, the desert Arabians, but at a level of religious 
and sociopolitical development familiar to them at the time of 
their conversion. Continued growth can be explained also in 
terms of Islam's willingness to tolerate views and practices 
stemming from alien cultural norms brought into Islam by the 
converts which a more rigid system of religion would not coun- 
tenance. Flexibility at this, the crucial stage, of conversion is an 
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important factor contributing to Islam’s success. What would 
ordinarily be deemed heretical at the instance of conversion 
inevitably drifts or is lured towards orthodoxy. The spread of Islam 
into Southeast Asia and sub-Saharan Africa presents a vivid 
example of its dynamism while its ability to survive in areas once 
dominated by communism is a testimony to its remarkable 
resilience. 

The conversion of native inhabitants in Java, Sumatra, the 
Celebes, Burma, Malaya, Thailand, ludo-China, China, and the 
Philippines was the product largely of persuasion, the work of 
Arab mariners and merchants from the owelfth to the sixteenth 
centuries. Much of the success resulted usually from the initial 
conversion of a local reigning prince who was followed into the 
faith by his subjects. In most instances such conversions were the 
result of individual initiative and not of any large-scale deliber- 
ate missionary activities as pursued by various Christian mission- 
ary societies, often competing in the same areas. Success is also 
the result of lack of immediate insistence on the full Islamization 
of the convert. 


Islam in Southeastern Asia 


MALAYSIA 

The Islamic peoples of the Malay archipelago are the largest 
in the world. In Malaysia itself they constitute over 50 percent 
of the population or 18,000,000, which consists also of substan- 
tial Chinese and Indian communities. Prior to the arrival of 
Islam, the Malays were followers of animism and Hinduism, some 
‘of which still underlies Malay culture and language. The influ- 
‘ence of ‘idat was visible in both traditional Malay society and 
politics, specifically in the “adat Perpatch and the ‘adat Temengong 
political systems. Neither is considered either non-Islamic or un- 
Islamic as evinced in the sociopolitical practices in these two 
‘systems as pertains to inheritance, succession, divorce, and family 
law.' In the feudal setting, Malay’s “adat norms continued to be 
observed with Islam being complementary. Magic, superstitions, 
spirit-worship, taboos, resort to the power of shamans and medi- 
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cine men (pawang and bomoli), jin and Iblis (equated with evil 
spirits) pervaded the daily life of most Malays, especially in the 
rural areas. 

In the British colonial era prior to independence, the first 
formal education for children, especially in the rural areas, was 
religious, beginning in the mosque and carried through the 
primary level with stress on memorization of the Qur'an, British~ 
style education targeted the aristocracy and stresed secularism. 
Both contributed to the passivity of the Islamic factor in the life 
of Malays. Still, when compared to the attitude of the Dutch and 
Portuguese in their Asian colonies, British schools and educa- 
tional policy in the colonial period might have downgraded the 
role of Islam but were more sympathetic to Malayan efforts, 

The genesis of the Islamic reformist movement was the result 
of the teachings of al-Afghini, Muhammad "Abduh, and Rashid 
Rida, whose message called for better equipping the Muslim for 
the modern world by seeking renewed strength from within, But 
the reformist message in four decades of activism did not succeed 
in broadening or even opening up new’ vistas to the ethnic- 
oriented culture of the Malays 

Islam did not gain official recognition as the religion of the 
state until after independence in 1957 and the establishment of 
the Federation of Malaya with cach state's hereditary sovereign 
or sultan being the head of Islam as well. Islam is so closely iden- 
tified with the Malay culture that masuk melayu (lit "to become 
Malay”) is the designation for becoming a Muslim.’ 

Prior to acquiring independence, a number of factors com- 
bined to check the growth of Islamic influence, religiously and 
politically. Foremost was Malay ethnic nationalism coupled with 
opposition from the ruling establishment—sultans, conservative 
ulema, and colonialists. Factors militating against a pan-Malayan 
Islamic state was the pluralism of Malayan society. Another factor 
militating against establishing a clear Islamic identity, here as in 
Indonesia and elsewhere, is the ambivalence of the Malay, torn 
between their ethnicity and their religion. Both are rooted in the 
people’s psyche with the two being closely intertwined and 
inseparable, hence the ambiguity towards both. Yet Islam is still a 
significant and integral factor in Malay culture as reflected in their 
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world view, in their literature, and oral traditions. They adhere to 
the fundamental obligations of the faith, observe its ceremonial 
requirements and in their constitution recognize that a major pre- 
requisite to be a Malay is being a Muslim; without the faith, one 
ceases to be a Malay. 

Realizing the integral nature of Islam to Malay identity, and 
to secure legitimacy in the eyes of the Muslim masses, the United 
Malay National Organization (UMNO) decided to include Islam 
as one of its chief objectives after it became a nationalistic organ- 
ization in 1946. It established a department of religious affairs and 
education and installed some of the prominent Muslim leaders 
in the party’s executive council. But, when Malaya gained inde- 
pendence in 1957,* Islam was not granted a prominent role in 
the governance of the state, Nation-building took precedence 
over Islamization, As independence was being negotiated and a 
draft constitution prepared, the British saw to it that the drafting 
committee of five members headed by Lord Reis did not include 
4 single Muslim.‘ 

The National Council for Islamic Affairs, created in 1968, has 
served as a federal advisory council for religious affairs. The 
activist dakwah (dawah) missionary movements, targeting students 
and middle-class Muslims, has been put under strict control since 
1979. Tunku Abdul Rahman, Malaya’s long term leader, hailed as 
the father of Malaya’s independence, served as Prime Minister for 
fifteen years before becoming first Secretary-General of the 
Islamic Conference. As secretary he revealed his secular views 
when he vehemently spoke out against Ayatollah Khomeini, 
questioning his qualifications to be a religious leader.” This was 
to please no doubt his Saudi hosts who had been viciously 
attacked by the Ayatollah and to make known at the same time 
that he did not have confidence in Islam to solve the problems 
of the state with its multiethnic and religious groupings. As he 
put it in 1962, “1 would like to make it clear that this country 


* Federation of Malaya (1948-1956), partially independent. Federation of 
(1957-1962) fully independent. Malaysia (1963-present), com- 


rising Mala, Singapore, Sarawak, and Sabab. In 1965 Singapore let che 
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is not an Islamic State as it is generally understood; we merely 
provide that Islam shall be the official religion of the State.” 

The picture becomes clearer in the 1970s and 1980s: in 
keeping with UMNO’ original aims more deference was paid 
to Islamic principles but without being pressed by the Islamic 
Party of Malaya (PAS) to abandon its Malayan substratum. Islamic 
activism: represented by dakwah activities is now rooted in the 
political and social life of the country. Islamic reassertion is 
another ongoing phenomenon. Islam seems to have at last sub- 
merged other identities in Malaysia. The UMNO-led govern- 
ment has also contributed to the same end. The government's 
Islamization policies have become catalysts to the assertion of 
the faith at the state level with sultans in charge of managing 
Islam,” 

Economic turmoil in the late 1990s resulting from the severe 
depreciation of its currency led to significant popular demon- 
strations and lashing out by the Malay prime minister Mohamed 
Mahathir, against an international Jewish conspiracy and accusing 
George Soros, the financier responsible forthe currency turmoil, 
of seeking to destabilize an Islamic state. The popular deputy 
prime minister, Dr. Anwar Ibrahim, a devout Muslim described 
as ““a charismatic mix of modernity and Muslim activism, a con- 
trast to the secular and cultural Islam of the United Malay 
National Organization and the fundamentalism of the Islamic 
Party of Malaysia.” was accused of corruption. He was tried and 
jailed on unproven charges for having challenged the prime mini- 
ster, which only intensified the activities of Islamists and the 
pressure against the unpopular prime minister. 


SINGAPORE 

In Singapore only 17 percent of its three million inhabitants are 
Muslim. It is an island republic of 5,444 square kilometers consti- 
tuting at one time part of the Muslim State of Johore, whose sultan 
the British pressured into ceding them the island in 1819, effec- 
tively in 1824. At that time Singapore's small population was 
entirely Malay Muslim. The British opened the island to largely 
non-Muslim immigrants from India and China, which accounts 
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for Muslims becoming a minority today. In 1963 Singapore joined 
the Federation of Malaya as the fourteenth state but opted for full 
independence as a separate republic in August 1965. 

Being a minority did not preclude Muslims from being active 
in the exercise of their faith. They have erected over one-hundred 
and fifty mosques since the first, that of Molaka built in 1820, 
The biggest and the real national monuments in Singapore today 
are the Sultan Mosque and the Chulia Mosque. The Majlis al- 
"Ulama has built a series of modern new Islamic centers around 
the island. There is complete free movement of Islamic literature 
in English, Malay, and Tamil, Over 1,500 Singapore Muslims 
perform the pilgrimage to Mecea annually. Muslim personal laws 
are enforced by Shariah courts since their establishment in 1958. 
Ten years later the Ulema Council was established to supervise 
mosques, awyaf, Islamic schools, and Muslim cemeteries. It super- 
vises the Shariah courts and collects zakdh, Islamic education is 
taught in ninety schools as well as an option in government- 
sponsored schools, Most imams are trained abroad, 

Muslims lag behind the rest of the population in university 
graduation, the professions, and higher services, where their 
numbers are well below the average. The government usually has 
‘one minister from their ranks in the cabinet. Economically, they 
are among the poorest and only a few of the youth succeed in 
gaining employment. There is no open persecution nor much 
effort to help them advance, In 1982 there were only ten 
Muslims in the parliament out of a total of sixty-nine members, 
King Faisal of Saudi Arabia provided assistance to the Muslim 
Missionary Society, established in 1932, to erect a large Islamic 
Center, which also runs a medical clinic and a legal center 
enabling at the same time some 6,000 students to learn Arabic 
in an expanded Islamic education effort. The Muslim Convert 
Society is the main ddwah organization: it has managed to gain 
some 8,000 converts within a few years.” 


INDONESIA 
In Indonesia Muslims number around 180,000,000 or 87 
percent of the population of some one thousand inhabited 
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islands. In spite of Islam being the overwhelmingly majority reli- 
gion, the leaders of this largest Islamic entity in Asia have at no 
time since independence in 1954 opted to erect the land into an 
Islamic state. Sukarno, its first president, and his successor Suharto 
preferred the idea of a secular state guided by the Javanese- 
influenced philosophy that made paramount “the belief in one 
God” with tolerance of and equal treatment for all other reli- 
gions. The Ministry for Religious Affairs has directorates with 
responsibility for Muslim, Protestant, Catholic, and Bali Hindus, 
‘The strategic location of the Indonesian islands, at the crossroads 
between the Indian Ocean and the China seas, accounts for the 
divergent ideologies affecting Islam here. 

In the thirteenth century Marco Polo described a few small 
Muslim states in northern Sumatra, which evolved into a number 
of significant sultanates. European impact was felt from the 
sixteenth century on and the establishment of the colonial system 
under Dutch, British, and Spanish impeti in this region, not 
to mention the more embedded Indian influence spanning a 
thousand years, The relatively late start of Islamization accounts 
for the divergence of influences on Indonesian societies. 

Arab Muslim traders with Chinese ports during the first cen- 
turies of Islam alighted in the archepelago but made no attempt to 
gain converts. When the attempt was made from the fifteenth 
century on, Islamic power was concentrated in Ottoman not Arab 
hands.A new generation of trading ports sprung up along the coasts; 
new cities evolved and prospered on maritime commerce; new 
egalitarian societies developed with the sultanate being the domi- 
nant political form: Malaka in the fifteenth century, Aceh and 
Banten in the sixteenth,and Makasar in the seventeenth. They even- 
tually linked up by incorporating the agrarian areas in between. 

Islam failed to gain the Indo-Chinese peninsula after repeated 
attempts in Siam and Cambodia, but it succeeded in uniting the 
myriad islnds of the Malay Archipelago and in becoming the 
new common religion, with Malay the language, though written 
in the Arabic script. Spreading cast to the Moluccas and Sulu 
islands, it strengthened the notion of a shared destiny and con- 
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tributed =e ie delimitation of the area known henceforth as 
“Indonesia.” 

Indonesian Islam evolved from a blend of animistic and pan- 
theistic concepts of very old vintage. Qur’in, figh, and Sunnah do 
not permeate Islamic observances even though Islam has pene- 
trated every facet of life and cultural norm. This is evident in 
Indonesian laws, rules of conduct, ethical conceptions, and 
esthetic ideals. Islam, nevertheless, has made these societies that 
constitute Indonesia today an important base for political and 
social action in the development of the country."” 

It is more appropriate to speak not of one but of numerous 
Muslim communities in Indonesia, As one scholar put it, 
“Responses to Islam include adherence to a fundamentalist serip- 
turalism, the elaboration of complex syncretic theosophies, the 
absorption of Islamic elements into primal religions, the eclecti- 
cism of intellectuals, and combinations of all of thes 

The interplay of Islam with indigenous customs and norms 
resulted in a curious dichotomy; and while their observation 
of cultic rites may not be entirely orthodox, the faithfulness of 
carrying out religious obligations attest the power of Islam's grip 
over the lives of Indonesians. In view of the heterogeneity of 
Indonesian cultural and social structures, Islam to the Indonesian 
becomes a unifying and durable cultural ideal, the realization of 
which gives him social status and prestige. It is the element of 
prestige associated with adherence to Islam, here as elsewhere in 
Africa and America, that accounts for its success in Indonesia. 

Islam in the whole region is not simply a religion but rather 
a mark of cultural identity. However, having arrived late on the 
scene, Islam was not able to erase old memories of the past, par- 
ticularly the Indo-Javanese, nor to win the struggle against them. 
But Islam historically succeeded, here as elsewhere, in integrat- 
ing a large part of the preexisting elements. This accounts for the 
survival in Islam of the ‘adat (customs) of the past, as evidenced 
particularly in Java with its 95 million people where the deep- 
rooted ambiguity of Islam has been classified by Clifford Geertz 
as a contrast between santri and abangan.'* The former denotes 
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the “orthodox” Muslim deriving from urban areas and largely of 
merchant families; the latter, village dwellers who have colored 
Islam with preexisting pagan rituals. They are less confirmed in 
their beliefs, retaining much from the old Indianized kingdoms 
that continued to serve as a base of their structured social pyramid 
topped by priyayi (lit. “younger brothers") aristocracy who. are 
responsible for administrative tasks. 

The ambiance of Indonesian society is reflected in the mem~ 
bership of its Parliament. The parties holding most seats since the 
1980s do not project an Islamic image, being rather a coalition 
of functional groups. The moral basis of the state is spelled out 
in the Pancasila (Five Principles), which is incorporated in the 
preamble of its constitution: belief in one God; a just and civi- 
lized humanity; unity of Indonesia; democracy led by the wisdom 
of unanimity arising from deliberation among representatives of 
the people, and social justice for all Indonesians.” 

Religious devotion is not uniformly observed, albeit it is high. 
Salah and the Jun‘ah congregational prayer are strictly observed 
in all regions, as is the month of fast (Ramadin) and the pil- 
grimage to Mecea by those who can afford it. The Wahhabi-style 
reform movement launched in Central Sumatra in 1803 by ulema 
after performing the pilgrimage to Mecca provoked the Dutch 
and enabled them to suppress Indonesian uprisings in the wars 
of 1826-1830 and the Aceh War of 1873-1910. This would not 
have been possible had not those who insisted on a more strict 
application of the Shan“ah divided the Muslim community. 

In 1912 the literalists founded the Mubammadiyah, directly 
inspired by the Salafiyah advocates in Egypt. It established its own 
network of schools, teachers’ colleges, hospitals, and orphanages 
“by which it both met social needs and spread the reformist 
message,” remaining since then the most prominent private edu- 
cational and social welfare institution in the country""* Sarekat 
Islam (Islamic Federation) was founded the same year for the 
purpose of improving conditions for Muslim traders. Its goals 
were primarily political. 

In 1926 the more significant Nahdat al-Ulema (Revival of the 
Ulema) was founded. It represented an attempt by Muslim tra- 
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ditionalists to counter the increasing influence of the reformist 
movement whose advocates had preached the rejection of the 
four madhahib (rites) of the Sunnis and direct recourse by every 
mujtahid to the Qur’in and Sunnah. The ulema saw in this an 
attempt to bypass their role. In countering the Dutch, the 
Japanese, who occupied the country during World War II, 
endorsed an Islamic policy that served to gain popular support 
and forward their own policies. They claimed to be the libera~ 
tors of Islam. They relied on Islamic teachers and the network of 
Islamic schools as instruments of mass Indoctrination, They cul- 
tivated also Muslim leaders and tacitly encouraged Muslim aspi- 
rations for an eventual Islamic state of Indonesia." In 1943 they 
erected a single organization, the Consultative Council of 
Indonesian Muslims, out of the existing ones in order to give 
them the central authority required; it served also to give the 
Muslims a unity and national stature that they did not have pre- 
viously." 

After the war, debate was launched over the role of Islam in an 
independent Indonesia. Those who opposed it argued that it would 
upset the balance between Muslims and other elements. Those 
who supported the idea argued in favor of endowing the state with 
a moral base, such as advocated by Islam."’ The debate terminated 
with Sukarno in 1945 proclaiming the Five Principles, a compro- 
mise whereby Indonesia was to be neither an Islamic nor a secular 
state. Both Muslims and Christians were skeptical about the 
formula and Muslims eventually were disillusioned with the struc- 
ture of the new state. In 1948 a civil war broke out with the Islamic 
leader proclaiming himself “Imam of the Dar al-Islam” to combat 
the secular authority in charge of the republic, which was dubbed 
an evil entity in league with the enemy, the Dutch.A similar upris- 
ing was launched in 1952, lasting until 1965 in South Sulawisi. In 
1953 an Islamic entity was proclaimed in Aceh. Rebellions took 
place due to the state not being made into an Islamic entity where 
Muslims could better fulfill their duties co God within the context 
of the Shariah. 

In the Sukarno era the Masyumi Party, the voice of the 
reformist Muslims, became the vehicle for translating principles 
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into laws, The Nahdat al-Ulema Party obstinately opposed it 
because of Sukarno’ increasingly radical nationalism coupled 
with his pro-Western leanings. The Masyumi would have nothing 
to do with his government. Moderate as it might have been, the 
Masyumi at the same time opposed the Dar al-Islim rebellions. 
It lost ground, however, in the first general elections of 1955, 
with the Nahdat al-Ulema increasing their seats from eight to 
forty-five compared to fifty-seven for Masyumi, which had pro- 
claimed itself the Muslim Party of Indonesia. The Nahdat co- 
operated with Sukarno’s increasing eccentricities, gaining more 
popularity while the Masyumi backslided because of its lack of 
flexibility. 

With Suharto, the Five Principles were to become more firmly 
established and Islam to serve as the full expression of ideas— 
religious, cultural, and social—but not of a political ideology. The 
Masyumi saw in this policy the triumph of man-made laws over 
the divine revelations underlying Islam. Anger spilled over and 
affected the Christians since government policies were inter 
preted as serving to Christianize Indonesia, especially in view of 
the rapid growth of Christian numbers in Java where conversions 
were held responsible for an increase to 11.6 percent by 1971, 
For the first tine in a generation there were serious violent out- 
breaks against them in South Sulawisi and West Java. In 1998 vio- 
lence against Christians led to the burning of a number of their 
churches plus loss of life. Suill, in the 1971 elections, all Muslim 
parties combined mustered only ninety-four out of three hundred 
and fifty seats. 

‘The government felt strong enough in 1973 to pass some con- 
troversial laws, one being a new marriage law to transcend the 
complex and divergent legal systems dealing with family matters 
inherited from pre-colonial times. The aim was to introduce 
order and consistency in the system of laws relating to marriage 
to ensure that there would be no legal impediments to mixed 
marriages in Indonesia. They legalized civil marriage and 
improved the legal status of women by regulating laws govern 
ing divorce, polygamy, and forced marriages. Only anger ensued; 
Parliament was stormed by Muslim youth; the Ministry of 
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Religion and Muslim leaders were incredulous over not having 
been consulted. The idea that applications to divorce or to con- 
tract a polygamous marriage should be made to a civil court was 
seen as an affront. It flouted Islamic law by granting a Muslim 
woman the right to opt out of a marriage in order to marry a 
non-Muslim. The government capitulated in the end. The final 
version of the bill as approved retained some of the elements of 
the original but in some respects enhanced and formalized the 
public position of Islamic law in Indonesia." 

The significant implication, other than accommodating the 
Muslims’ position, is that, for the first time, a marriage law for 
Muslims has been codified by the state ensuring a measure of 
consistency in Islamic court decisions that recourse to teachings 
of the Prophet and decisions of the ulema could not. Muslim 
activists were not content with a government that appeared to 
them more pro-Christian and. pro-West than procIslam and 
Shari’ah, since a higher proportion of positions in the army 
command and senior government positions went to Christians 
than demography justified. 

Indonesian Muslims remained divided on how to accommo- 
date a government that refuses to erect the country into an 
Islamic state, with the moderates among them willing to accept 
the principle of deconfessionalization of Indonesian politics and 
democratization of Indonesian society. Extremists, on the other 
hand, opted for nothing less than erecting the country into an 
Islamic state. They are emboldened by the heightened awareness 
of Muslims outside Indonesia and the increasing activism among 
them. A more strict observance of Islamic injunctions, as per- 
taining to performing obligations and observing dietary laws, is 
in evidence. In the elections of 1992 religion was a critical factor, 
President Suharto and his wife decided to perform the pilgri- 
mage that year. When Bacharuddin Jusuf Habibie, the then head 
of state, served as Minister of Science and Technology, he formed 
@ new organization, the Indonesian Islamic Intellectuals Associa~ 
tion, to promote Islam in Indonesian society. Abdurrahman 
Wahid, head of the large national Nahdat al-Ulema established 
a political organization called Forum for Democracy. The 
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process of accommodation and confrontation has not yet run its 
course. 

Following massive unrest, demonstrauions and riots by students 
leading to numerous deaths, Habibie replaced Suharto in charge 
of government in 1997 in spite of his close ties to his unpopu- 
lar predecessor. 

Yer in spite of all che prevailing unrest the visibility of Islam 
has increased, as demonstrated by the building of new mosques 
everywhere and the increase of Muhammadan societies. Both 
help steer the countryside towards Islamic orthodoxy. In the 
meantime, toleration of non-Muslim communities has decreased 
and riots against Christians have increased recently. 

As Islam takes firmer hold, the youth demand a greater share 
of the resources of the state. The present government, headed 
by Abdurrghman Wahid and his vice president, Megawati 
Sukarnoputri, have intensified efforts to strip the Suharto family 
of the huge wealth illicitly reaped through monopolization of basic 
economic institutions as the arrest of Suharto’s son demonstrates, 
Dr. Habibie lost out in his attempt to confront the opposition led 
by Sukarnoputri,a daughter of former leader Sukarno. This may or 
may not bode well for Islamists, given the secular trend the oppo- 
sition represents. Nevertheless, such popular leaders as Amien Rais 
may yet prove themselves as principal players in the movement to 
bridge the Islamic and the secular trends, and perhaps win a more 
pronounced role for Islam in the affairs of state. Unfortunately, 
intolerance seems to have set in as the impoverishment of the 
Muslim population grows, which explains the activities of extrem- 
ists against their more prosperous Christian and Chinese neigh- 
bors, in the form of looting, burning, and in some cases, killing, 
especially in the countryside. The behavior of Indonesian troops 
and the intervention of the Australian army in East Timor had 
further eroded Habibie’s position. Of note is the fact that the 
underlying element concerning the struggle for Timorese inde- 
pendence is the discrepancy in religious adherence. East Timor has 
a significant Catholic population, which is an influential factor in 
the political struggle that degenerated into all-out violence from 
1999 and all the way through East Timor'’s independence in 2002, 
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‘THAILAND 

Tt is difficult to assess the numerical strength of Muslims in 
Buddhist Thailand today in view of the government's policy to 
minimize the role of Muslims in Thai society. It is alleged that 
in 1982 there were about six million Muslims, four million of 
whom were Malay. If correct, their numbers would have consti- 
tuted 12 percent of the inhabitants in lieu of the 4 percent figure 
released by the government. They are scattered over the whole 
of the land, with heavy concentrations in the south, bordering 
on Malaya, the capital area of Bangkok, and in the north around 
Chiang Rai where their mosques can be seen. 

At one time there were small states south in the isthmus, 
where the largely Malay inhabitants had converted to Islam in 
the fifteenth century, With the conquest of the peninsula by the 
Thais beginning in the fourteenth century, which culminated 
with the incorporation of all these statelets in 1767, the power 
of the Muslims was circumscribed. At first they were allowed 
to administer their own affairs under their own sultans but in 
1902 Muslim administrators were deposed and Muslim lands 
lost their autonomy, passing under the direct administration of 
Bangkok. 

In 1832 the Thais conquered the Muslim state of Pattani on 
the Malay peninsula and the British recognized this conquest in 
1909, In 1789 four thousand Pattani Muslims were uprooted and 
taken to Bangkok, accounting for the existence of over one 
million in the capital today. Other Mu: in central Thailand 
are also descendants of Muslim prisoners who mixed with local 
converts, Those in the northeast and north are descendants of 
Chams who were brought from Cambodia when it was con- 
quered by Thailand. Also in the north, there are many Muslim 
descendants of immigrants from Yunnan in China. 

According to available statistics, there were 5,250,000 Muslims 
in Thailand in 1976, constituting half the population of the south. 
Overall they worship in some 2,500 mosques, only 2,078 of 
which were registered under the Royal Act of 1947 relating to 

There are very few qualified imams to guide the 
‘Muslims but the Quran is available in the Thai language, one 
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version by Hajji Ibrahim Qureshi, another by Shaykh al-Islam 
Haji Ismail. Copies of Malay translations are imported from 
Malaysia. There are copies of the Quran in Arabic, but Islamic 
literature in Thai is meager. 

Several thousand Thais perform the pilgrimage annually. 
Islamic laws pertaining to the family are enforced in the south- 
ern provinces that have two gadis appointed by the government 
for each of these provinces and a State Committee for Islamic 
Affairs for all of Thailand headed by the Shaykh al-Islam, who is 
appointed by the state. 

There are about four hundred Islamic schools (pondoks), but 
Islam is not taught in them, The government established its own 
Islamic education institutions (ponoh) and an Islamic College in 
an attempt to control Islamic education. Not many Muslims 
reach the higher level, and no more than a few hundred gradu- 
ate from college. There were no more than thirty engineers and 
forty physicians in the late 1980s. Most Muslim Thais are farmers, 
fishermen, and traders. 

In 1976 there were fourteen Muslim deputies in parliament and 
two deputy ministers in the government. There are many local 
Muslim organizations but no overall one to unite them. The Thai 
Welfare Association, the Young Muslim Association of Thailand, 
and the Thai Muslim Student Association are the most important. 

Muslim Thais are under pressure to assimilate, forced to take 
Thai names to dilute their identity. The government seeks to 
replace Muslim with Thai schools and to destroy the influence 
of the Malay language among them. Islamic feasts are ignored. 
Between 1973 and 1975 some five hundred Muslims were killed 
in the south.” To counter Thai pressures, Muslims in the south- 
ern region formed the Pattani Liberation Front in 1968 and the 
Pattani United Liberation Organization afterwards with the aim 
of achieving independence for the four southernmost provinces 


by armed guerrilla struggle.”" 


CAMBODIA 


The country traces its origins to the Kingdom of Champa of 
the Middle Ages and its affinities culturally with the then Hindu 
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states of Java and Malacca. When these regions adopted Islam, 
the Chams, who had been persecuted and subjugated by the 
invading Vietnamese, embraced Islam en masse.” Large numbers 
of them emigrated to Cambodia where they found protection 
and refuge. This accounts for the Chain origin of a great number 
‘of Muslim Cambodians today. 

If numbers can be ascertained, the Muslims of Cambodia in 
1974, before the onslaught of the Khmer Rouge. would have 
numbered over half a million, with only 20,000 being of Javanese 
origin, whose ancestors are said to have emigrated wo Cambodia 
in the thirteenth century. All adhere to the Shafi'i rite. They lived 
in fourteen of its seventeen provinces with the highest concen- 
tration in Kampong Cham (ca. 300,000), where they constituted 
about 36 percent of the population. The Chams speak their own 
language and the Javanese, Cambodian. In 1974 they had about 
185 mosques with 59 in Kampong Chain province and nine in 
the capital of Phnom Penh, Following the onslaught of the 
Khmer Rouge. the Muslim population was reduced to about 
335,000, 

Muslims of Cambodia live in compact villages, with a few in 
the cities where they engage in trade and industry. The spiritual 
center is in Chruoy Changyar, near Phnom Penh, where many 
‘of the top Muslim officials, and the supreme chief also live, 

Most Cambodian Muslims are farmers; others are fishermen, 
butchers, and boat-builders. The majority of the Muslims of 
Javanese origin live in Chruoy Changvar. All have been members 
of the Islamic Association with headquarters in Phnom Penh. 
Historically, they maintained good relations with the king: he 
favored them and appointed their supreme chief, who was con- 
sidered a member of the royal court. 

Before the Khmer Rouge disruption, the Muslim community 
‘of Cambodia was well organized. Each village was governed by 
a hakam and assisted by a kalik (gid). The imam led the prayers, 
the ketip (katib) taught Quran, and the bilal” called to prayer. The 
hakam was elected by the community. Each village had an Islamic 
school. Students advanced in learning were sent to Malaysia, 
Saudi Arabia, and Egypt for further training. 
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Severe disruption of Islamic communal life occurred for the 
Muslims when the Khmer Rouge took over the country in 1974. 
Thousands of citizens, Muslim and non-Muslim alike, were 
massacred, their women violated, and many forced to flee the 
country. Malaysia took in 25,000; others emigrated to Thailand, 
Saudi Arabia, France, and the United States. Many of their leaders, 
imams like Tabib Ahmad and Tuan Syahed Au, were killed, as was 
the chief gidi, Serong Yusof, in four years of brutal persecution, 
Since then, the Islamic Development Bank has provided much 
needed relief for the Muslims with no objection from the 
government,” 


VietNam 

Muslims in Vietnam derive from the same ethnic origin as 
those of Cambodia: the Cham. There were about 55,000 of them 
in 1982. The non-Cham Muslims, a third of the total, are con- 
verts in the land, Before the Communist takeover in 1975, they 
lived in litte groups; 20,000 Chams in the provinces of Ninh- 
Thuan and Binh-Tuan, in a multitude of small villages with 
Cham Hindus (50,000 in Vietnam) as neighbors; about 25,000 
Chams of Cochin-china in the Mekong Delta; and about 9,000 
Muslims of Saigon (Ho Chi Minh City) of different origins. 
There is a small community with a mosque in Hanoi. After 1975, 
some 1750 Muslims emigrated to Yemen and settled in Ta‘izz. 
Many more requested to leave for Malaya. The Cham Muslims 
Were not subjected to persecution, but they could scarcely carry 
‘on an Islamic way of life with their schools and mosques closed. 

Their cultic practices were in sharp contrast to those of their 
Hindu neighbors. Because of their protracted isolation from the 
mainstream of Islam, their conception of Islamic theology was 
tenuous; their religious spokesmen, for instance, ignore Arabic, 
language of the Qur’in, and read the sacred book without com- 
prehending the text. Their vision of Allah and Muhammad in 
the scheme of their faith is blurred. They invoke "Ali, whom they 
consider the “Son of God," in their prayers. Their very incom- 
plete knowledge of Islam until recent times resulted from little 
official Islamic indoctrination and from the syncretistic and pan- 
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theistic influences of the religious climate in the Far East. This is 
evident, for example, in their mosques, which are less Islamic 
than Oriental in their decor. The mihrab bears such imprints 
as dragons, flowers, bamboo shoots, and other Chinese designs, 
Ramadin is observed for three days, and only by their religious 
spokesmen. The break of the fast is followed by a banquet served 
in the mosque itself, with the food being prepared and supplied 
usually by their Cham Hindu neighbors in nearby villages with 
whom they maintain good relations. 


PHILIPPINES: 

In 1982 the Muslims of the Philippines approximated six and 
4 quarter million out of a total population of 54 million, but the 
government chose to acknowledge only 2,200,000, They are a 
majority in thirteen provinces, which were to serve as the basis 
of a Bangsa Moro Autonomous State, according to an agreement 
of December 1976. Muslims are concentrated mainly in Min- 
danao, the Sulu Islands, Basilan, Zamboanga del Sur, Zamboanga 
del Norte, North Catabato, Maguindanao, Sultan Kudarat, South 
Cotrabato, Lanao Sur, Lanao Norte, Davao Sur, and Palawan. 
Lands inhabited by Muslims are 45 percent of the total. 

‘There are about three thousand mosques in the country, espe- 
cially in the south. The Quran has been translated into Maranao, 
the most common language among Filipino Muslims. There exists 
a Philippines Muslim University in Marawi City with an Insti- 
tute of Islamic Studies. There is, however, no Muslim literature 
in the local languages, but Arabic is cultivated by the educated. 
The university, with some six thousand students, teaches Islam 
and trains ulema, as does the Muslim College in Jolo with some 
three thousand students. 

‘The inhabitants of the Archipelago are divided by language 
and traditions, and sometimes by their observances of Islamic 
tenets and practices. They adhere to the Shafi'i rite. Most Muslims 
are farmers and fishermen. The rate of illiteracy among them is 
high, disease and infant mortality widespread, and unemployment 
much higher than the national average. University graduates did 
not exceed fifteen thousand in the early 1980s. Their most active 
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organizations are the Muslim Association of the Philippines in 
Manila, Ansar al-Islam in Marawi City, the Converts to Islam 
Society in Manila, and the Sulu Islamic Foundation in Jolo. In 
1983 an Islamic Dawah Council of the Philippines was organ- 
ized for the purpose of bringing all Mustim organizations under 
one umbrella. 

Islam reached the islands in the fourteenth century and had 
already left its stamp on the socio-economic and political system 
in the south when the Spaniards made their appearance two 
centuries later, Muslim sultanates in the south were sufficiently 
organized to stave off Spanish conquest and Christianization, It 
took centuries of combat before they succumbed to the con- 
querors. Following independence in 1946 Muslims studied in 
northern schools and participated in the government, which also 
encouraged Christians to migrate to Muslim territories in the 
south, 

In the sixteenth century the islands of the Philippines were in 
an advanced stage of Islamization when King Philip of Spain 
(after whom the islands were later named) gave orders to his 
admirals “to conquer the lands and convert the people (to 
Catholicism).” It is against such a background that the “Moros” 
or Muslims of the Philippines had to battle to preserve their exis- 
tence. Spain, however, could never conquer the south, which 
became part of a united independent Muslim state of the Sulus, 
and was compelled to recognize its independence. In 1896 
President McKinley sequired the islands from Spain with the 
intention of Christianizing and civilizing the inhabitants, Sulu 
resisted and did not succumb to the Americans until 1914, after 
a long and heroic struggle. On March 11, 1915 its sultan was 
forced to abdicate but was still recognized as head of the Muslim 
community. 

‘The sultanate was recognized again in April of 1940, and 
Bangsa Moro was incorporated in the Philippines. After inde- 
pendence from the United States, the indigenous populations 
of the northern islands, which had been forcibly converted to 
Catholicism by Spain, now pursued the same policy vis-i-vis the 
Muslims, as did the United States after 1915 when it opened up 
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Muslim lands for Christian immigration from the north. The 
flow reached alarming proportions after 1939, with the Catholic 
Church behind much of the brutal de-Islamization and Chris- 
tianization policies pursued in the south, as it had been behind 
the Inquisition in Spain that had claimed many Muslim victims 
centuries earlier, This is what induced Muslims to take up arms 
to defend themselves and preserve their identity. 

Muslims suffered great hardship in the 1970s, when the Philip- 
pine army worked to crush their resistance and destroy their vil- 
lages, compelling many to seek refuge in Sabah (Malaysia). Their 
fate, and that of Islam generally, has been tied ever since to the 
internal struggles of the islands. Muslims here, as elsewhere, have 
had to fight to preserve their identity and assert themselves. They 
are represented officially by the Moro National Liberation Front, 
and so recognized by the Islamic Conference, headquartered in 
Saudi Arabia, and the central government of the Philippines. Not 
until the late 1970s were they able to “implement” the tentative 
agreement reached with the government in order to institution 
alize Moro’s position among the Muslims 

Obstacles to achieving and maintaining a solid front in this 
struggle are attributed to a number of factors: language barriers, 
“differences in territorial identifications, economic activities, 


social and political structures, art forms, and hierarchies of 


values!” Divisions among clans and status played a negative role 
until the Islamic resurgence began to focus on Muslim con- 
sciousness in ways that transcended traditional identification. 
Migration, however, reinforced exacerbated relations between 
Muslims and Christians, at a time when the central government 
had failed in their efforts to ameliorate the lot of Filipinos 
generally. 

The government used harsh policies either to lure the Muslims 
into launching military undertakings against their own interests, 
as when they tried to undo the Malaysian rule in Sabah in 1968, 
or when they staged a massacre in 1971 of some seventy old 
men, women, and children in Manili, a barrier in North 
Cotabato. The massacre convinced Muslims that collusion existed 
between Christian politicians, settlers, and some commanding 
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officers of the Philippine constabulary in Cotabato and Lanao.”” 
This led Muslim leaders to close ranks and pledge themselves to 
uphold the rights of their community by whatever means pos- 
sible, including force if necessary. 

The massacre also had international ramifications. Colonel 
Muammar Qadhdhafi of Libya began a program of aid for 
Muslim refugees and their religious activities, followed by mili- 
try and diplomatic support. But Christian assaults continued. 
Deluged by natural and political misfortunes, President Marcos 
proclaimed martial law in 1972. It was abused in Muslim terri- 
tories where discontent attributed to economic and political 
causes escalated into widespread violence. When the government 
undertook to collect arms, the Muslims made it clear they would 
not surrender theirs, having already been convinced of collusion 
between Christian adversaries and government forces, 

In 1973 fighting spread through Cotabato, Zamboanga, 
Basilan, Sulu, and Tawi. It is at this stage that the Moro Libera- 
tion National Front was able to rally under the banner of Islam 
those hitherto divided by language and other barriers, Libya and 
Malaysia provided the funds for weapons and refuge. They sought 
recognition and support from the Conference of Muslim Foreign 
Ministers at their meeting in Kuala Lumpur in 1974 on grounds 
that the Moros of the Philippines were engaged in a war of 
national liberation. The Conference did not recognize the call for 
independence. They promised aid, called for reconciliation with 
the central authorities of the Philippines, and appealed to “peace- 
loving states and religions and international authorities" to use 
their good offices to ensure the safety and liberty of Philippine 
Muslims. 

In 1976 the government held talks with Qudhdhafi and agreed 
to sign a preliminary agreement acknowledging most of the 
MNLF's demands; autonomy for the Muslims in the thirteen 
provinces, Mushm courts, a legislative assembly, executive council, 
and an administrative system. In addition, they were to have 
representation in the central government, security forces, control 
over education, finance, and their economic system with a right 
to a “reasonable percentage” from the revenue of mines and 
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minerals. The central government retained control over foreign 
affairs and defense. 

These concessions did not last long, for in 1980 the govern 
ment declared the agreement (never truly implemented) void. 
The MNLF was stymied in its efforts to gain recognition within 
the government structure of the Philippines. Reflecting the sen- 
timents of the Muslims generally, the MNLF now undertook to 
work for separatism. Ideologically it called for asserting a Muslim 
identity and advocated radicalism to achieve its ends. Foreign 
support, in the meantime, was dwindling since MNLF aims did 
not comport with the pan-Islamic perceptions of its erstwhile 
supporters. 

Even after Corazon Aquino replaced Marcos, Muslim demands 
and interests were not given the priority they sought. The fact 
that they were not in agreement among themselves as to avenues 
to pursue to such ends impacted negatively their cause. In the 
struggle for recognition, however, their Muslim identity was rein- 
forced. They were more assertive of their rights, but the political 
framework for realizing them was not to be achieved just yet. 


Orner Asian Counties 

There are strong Muslim communities in a number of coun- 
tries on the fringe of the Indian subcontinent and East Asia, in 
Japan, Korea, Taiwan, Hong Kong, Myanmar (former Burma), and 
‘Sri Lanka. 

In the case of Korea we have a good example of a nascent 
Islamic community that owes its origins to the 1950s and the 
Korean War in which Turkish Muslim troops participated. They 
brought an imam with them, set up a place of prayer and many 
Koreans, who had established contacts with the Turks, were 
impressed enough with their Islamic lifestyle that they converted 
to Islam. 

When the Turkish contingent left, the first Korean converts 
launched their own efforts to propagate the faith and expand the 
Islamic community. They were encouraged by the support they 
received from the Muslim countries. In 1963 they numbered 
about a thousand; in 1971 three thousand. The Korea Muslim 
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Federation was created under the leadership of Haji Sabri Su 
Jung-Kil. 

In 1966 the Federation was reorganized and the Korea Islamic 
Foundation (equivalent to awgaf in Muslim countries) was estab- 
lished, The following year the Korea Muslim Students Associa- 
tion was founded. The Foundation oversees regular religious and 
social functions and provides Islamic education to the youth. It 
also undertakes to estabhsh Islamic institutions. Within ten years 
young Muslim Koreans were acquiring an Islamic education in 
a number of Islamic countries, ranging from Indonesia to 
Morocco. 

The government of Korea under President Park Chung Hay 
donated five thousand square meters of land in the city of Seoul 
for the building of a mosque and an Islamic community center. 
Construction was completed in 1976, the cost being met partly 
by local Muslims and the rest by the donations of coreligionists 
from the Muslim heartland. The complex includes the mosque 
proper, conference rooms, office space, an Arabic language insti- 
tute, the office of the Korea Islamic Foundation, and other offices, 
Another mosque was opened in Pusan in 1980. In that year the 
entire village of Sang Yong near Kwangju converted to Islam, 
which induced the new converts to build a third mosque in 
1981. The Korea Islamic University was launched in 1980 and 
completed within ten years. 

‘The building of mosques and institutions allowed the com- 
munity to increase in size from 4,000 in May of 1976 to 22,000 
six years later. Male conversion to Islam was averaging two and 
a half times that of females. Most Muslims are young, and through 
marriage are expected to increase the community. Its dynamism 
is reflected in the triennial master plans of growth. With the first 
plan (1974-1976) the Federation launched an Islamic propaga- 
tion program through the mass media; started its own publica- 
tions, intensified Muslim students’ activities, increased the use of 
Arabic, established a scholarship foundation, arranged student 
exchanges with Muslim countries, founded a Muslim Institute, 
and completed a translation of the Quran in Korean. The second 
plan (1977-1982) established Muslim communities around the 
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three mosques, launched the Islamic university, built an Islamic 
library, a Muslim orphanage, and medical facilities, The third plan, 
launched after 1982, aimed at building mosques in all areas of 
Muslim concentration in Korea. 

‘We have in Korea an excellent example of a dynamic com- 
munity at work without encountering local resistance or encum- 
‘brances. It seems to be well accepted by the Korean population 
at large and well treated by the government, which does not dif- 
ferentiate between Muslims and other Koreans.” 

Starting from nothing forty years earlier, the Muslims of Korea 
are well on their way to exhibiting the powers of Islam at work 
when not forcibly resisted. The Korean establishment no doubt 
sees the benefits it stands to reap with the rest of the Islamic 
world through its tolerance and support of Islamic efforts at 
home. 

Islam in Japan owes its existence to the beginnings of the 
twentieth century, Muslim Tartars escaping Russian expansionism 
first introduced it. One Abdul-Rashid Ibrahim, who arrived in 
Japan in 1909, is credited with gaining the first converts. Their 
numbers increased as more Tartars arrived. The first mosque 
‘was established in 1935 in Kobe, followed in 1938 by another 
in Tokyo. Some ten associations have served to bind together 
the community scattered over Tokyo, Kyoto, Kobe, Naruta, 
Tokoshina, Sendai, Nagoya, and Kamizawa. In 1982 Muslims 
numbered some 30,000; half of whom were native Japanese, and 
the rest of different origins. With complete freedom of religion 
in Japan, the number of Muslims is expected to reach 100,000, 

The Muslims of Taiwan number about 80,000, All belong to 
the Hanafi rite. They had five mosques in 1982, There are no 
Islamic studies in the public schools. They are treated equally 
with the rest of the Taiwanese and are represented in the 
National Assembly and the Yuan (legislative body). Most belong 
to independent professions and some serve in government 
and the armed forces. They are united in a Chinese Muslim 


Islam reached Taiwan in 1661 during the Ming Dynasty, when 
a Chinese army landed on the island and freed it from Dutch 
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rule. Among the soldiers were many Muslims from Fukien 
Province. They grew in numbers in the centuries to follow. 
Muslims were persecuted after the Japanese captured the island 
in 1895. This state of affairs lasted until the end of World War Il. 
With the triumph of communism on the mainland, Chinese 
Nationalists emigrated to Taiwan and a new wave of Chinese 
Muslims arrived with them from all parts of China, includ~ 
ing even Eastern Turkestan. Many occupied high posts in the 
Nationalist. army and government, including General Ma 
Ching-Chiang.” 


Survival in China 


Available statistics do not reflect the numerical strength of 
Muslims in China. Authorities insist that a genuine tally will 
point to over sixty million. The survival of the Muslim commu- 
nity in China in the face of overwhelming odds is an index of 
the religion’ capacity to face up to an ideology that favors the 
destruction of organized religion. With the relaxation of official 
attitudes following the death of Mao Zedong, opportunities of 
surviving have improved for most religions in China. 

‘To speak of continuing dynamism here would be to belabor 
the issue; but to deduce through a brief perusal of Islam's devel- 
opment in China the qualities that enabled it to withstand the 
organized powers of this Communist state should help us gain 
some appreciation of Islam's capacity for survival, a tribute to its 
powers of resilience. 

Recent Chinese scholarship points to official Chinese contacts 
with Muslims as early as the seventh century when an envoy of 
the Caliph ‘Uthmin presented tributes to the imperial court ay 
a prelude to the establishment of friendly relations with China. 
This occurred in 651, second year of Yonghui of the T’ang 
Dynasty, held subsequently as the date for Islam's arrival in 
China." Shortly thereafter Arab and Persian Muslim merchants 
began to arrive by sea and by land to settle and trade in 
Ch’angan (Xian) and in coastal cities like Canton (Guangzhou), 
and Hangchow (Hangzhou). The extent of contacts can be 
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judged by the fact that Chinese annals record thirty-seven formal 
missions from Muslim rulers to China by the launch of the ninth 
century. Indeed, in the middle of the eighth century the famous 
Chinese scholar Du Huan was taken captive by Muslims during 
an expedition westward (in 751) and lived among Arab Muslims 
for twelve years, returning in 762 to record the earliest Chinese 
account of Islam in his now lost Recollections. 

While some Muslims settled carly in Chinese port cities, 
others offered their services as mercenaries to the T'ang in 
quelling uprisings. They stayed on as formal residents. Chen Yuan 
states in his Records of Chinese Islam that during the Yuan Dynasty, 
the Huihui (Muslims) of Central Asia had become numerous and 
influential, with more than one hundred of them listed in the 
Records of Clans.™ It appears that Yuan rulers, in an effort to create 
a counterforce to the scholar-gentry class, gave official posts to 
foreigners. There were many Muslims among them who served 
as governors of provinces or in central administration posts. They 
occupied leading positions in the intellectual life of China as well, 
excelling in literature, medicine, astronomy, and in military sci~ 
ences. By the time of the early Ming Dynasty they had become 
deeply influenced by Han culture. 

Yet accounts still show that the Huihui’s perception of Islam 
was colored by Confucian and Buddhist beliefs. The call to prayer 
from the top of minarets was interpreted by their non-Muslim 
neighbors as an invocation of the name of Buddha. At the 
end of the Ming Dynasty, Wang Dai-yu wrote The Islamic "Great 
Learning” on the model of Confucian books. And during the 
reign of Yongzheng, Liu Zhi wrote The Islamic Philosophy of 
Human Nature and Reason with a taint of Confucianism of the 
Sung Dynasty.” 

By the thirteenth century Arab, Persian, and Central Asian 
Muslims had settled over the whole country. On account of their 
mingling with Hans, Uighurs, and Mongols, they came to be 
treated as a nationality of their own: the Hui. Judging by the 
incomplete knowledge Chinese scholars had about Islam and 
Muhammad, some have concluded that Islam was strong pri- 
marily among foreign elements, principally traders. There was no 
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discernible missionary activity carried out by Muslim elements. 
Eventually, Chinese Islam emerged as a blend of both Islamic and 
Chinese civilizations. 

The Qur'an played a significant role in the instruction of the 
Hui, chiefly in childhood, at the hand of akhunds in mosques. 
Stress was on memorization, in Arabic, with akhunds interpreting, 
the meaning for the learners. The tradition continued until the 
1920s. 

The tradition of educating akhunds for mosque service began 
with Hu Pu-zhao (1522-1597). The system employed was to 
provide systematic teaching and lectures on the content of the 
Qur'in. The text itself was not yet printed. Students simply copied 
What scholars recited, mostly from memory. Chinese Muslims 
attached great importance to the recitation of the Quriin and 
cherished the relies upon which the words were engraved, be 
they bones or parchment, particularly in the Sinkiang (Xinjiang) 
area. 

The first engraving and printing of the Qur'an was done under 
the auspices of the Ching Dynasty ca. 1862, sponsored by Du 
Wen-xiu' of Yunan. Passages pertaining to prayer were compiled 
into selections to be used on different religious occasions. These 
selections made it possible for readers to learn the Qur'in in 
Arabic. 

For centuries no full fledged translation of the Quran was 
attempted on grounds the true meaning might be lost and an 
improper rendering of it would be blasphemous. It was not until 
the latter half of the eighteenth century that a systematic trans- 
lation was undertaken, and of select passages at that, mostly for 
practical purposes. Attempts at a complete translation began in 
the second decade of this century by Li Tieh-zheng, published 
in Peking (Beijing) (1927) as Kelan (The Quran), done from a 
Japanese version abetted by Rodwell’ English version, Several 
other full translations followed soon thereafter. The first full 
Chinese version done by a Muslim, to which also a commentary 
was attached, appeared in 1932, at Peking, the work of the aklund 
Wang Wen-ging. Other translations in this vein appeared in 1943 
and 1946. But the Kori in Standard Chinese Translation with 
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Commentary was published in 1958 based on an English version 
checked by a number of Chinese imams with the Arabic text.“ 

Yet, while interest in formal Qur'inic learning, and by infer- 
ence in Islam, was mounting, the Nationalist government of 
China began to follow a policy of minority assimilation but 
without a concomitant anti-religious campaign. Clashes com- 
plicated by USSR involvements in Mongolia, Manchuria, and 
Sinkiang resulted from Nationalists’ attempts to strengthen their 
control over these provinces. The war with Japan brought on a 
lenient policy towards minorities; and in February of 1939, upon 
the petition of the Chinese Islamic National Salvation Federa- 
tion, the study of Islamic culture was formally inducted into the 
curriculum of Chinese universities. 

The Chinese Muslims have clung to peculiarly Muslim 
customs: marriage, burial rites, the dietary laws, religious cel- 
ebrations, circumcision, adoption of Quranic names, and they 
have even maintained Muslim dress like turbans; they still use 
Arabic and Persian expressions, and they tend to prefer military 
to civil posts. 

Communism finds in religion a repugnant competitor for 
loyalties. The Marxist-Leninists have argued that religion is a 
distorted and fallacious expression of natural sociological forces. 
Religious beliefs, attendant rites and organizations are not con- 
sidered permanent institutions; they came into being in response 
to certain historical conditions and will vanish when they are 
removed. When people find themselves helpless in a class society 
where “exploitation” prevails, belief in miracles and the blissful 
life after death provides them with a consoling diversion. So if 
socialism can eliminate the material conditions favoring religion, 
religion itself will automatically disappear. 

Yet how do we account for the constitutional guarantees in 
China for religious freedom? The Communist Party is convinced 
that with proper scientifically rationalized theories they can point 
‘out to the masses the fallacy of religious conceptions and allow 
religion thereby to die a slow natural death. The object is to avoid 
modern-style martyrdoms upon which organized religion had 
built in the past. With the elimination of class oppression and 
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vestiges thereof, religion should disappear. So the Chinese Com- 
munist rulers have tacitly endorsed freedom of religious belief 
while actually seeking the negation of this freedom.” 

The Communists have been discreet in their treatment of 
Islam because of political considerations; but their attitude 
towards this and other similar religions is unequivocal. Islam to 
the Communists is a device to consolidate the “feudalistic divine 
right state” established by the Arabs in the first century and a half 
of its existence. Islam demands blind obedience, they say, and 
incites in igs followers enmity towards other religions. Islam, it is 
further argued, has allowed itself to become the tool of imperi- 
alist nations, like Turkey, England, and France in the nineteenth 
century, Pan-Islamism endorsed in the past by the “'Imperialists” 
is a reactionary philosophy. 

The policies of the official government in power, at first the 
non-Communist then the Communist, have not succeeded in 
daunting the spirit of the Chinese Muslims in recent times. These 
Maslims have had a solid territorial base in the northwest and 
have succeeded in the past in exercising considerable autonomous 
political influence, The Muslim uprisings here and in Yunnan 
Province during the nineteenth century reflect a strong spirit of 
independence which the Communists respect. The consensus is 
that the Muslims in China, under the guise of a nationality rather 
than a religious minority, have received better treatment than 
some other religious groups. 

Tolerance of Islam has its international significance for the 
Chinese Communists who, until the dissolution of the Soviet 
Union, were in competition with the Russians to win over 
powerful Islamic states like Indonesia and the Arab countries. If 
they are not lenient at home, they could hardly expect support 
from their national’s coreligionists where China entertains politi- 
cal ambitions in Southeast Asia, the Middle East, and Africa, 

When the land was being communized, the Muslims were 
singled out for special treatment in the Agrarian Reform Law of 
1953. Land owned by mosques and imams was to be retained with 
the consent of the Muslim community residing there. Imams were 
to have the right to engage in production of the land as a form 
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of livelihood “if they have no other means of making a living 

and are able and willing to engage in agricultural work." 

| While allowing Muslims certain freedoms, Communist 
authorities launched campaigns with the aid of Muslim cadres to 

de-Islamize them. Respected well-trained Muslim cadres were 

"used in order to give the appearance that the initiative for the 
“unification,” then the “transformation” was a spontaneous move- 

"ment. Such organizations as the China Islamic Association and 

| the China Hui (Chinese Muslims) Cultural Association were 

| 

| 


formed to carry out the Communist plan for control of the reli- 
gious, social, economic, and political activities of the Muslims, 
and of all other minority group activities. Not only are these 
organizations instruments of the Communists in “re-educating™ 
the Muslims, but they also serve to further their foreign policy 
objectives. The China Islamic Association, for instance, played a 
determining role in securing diplomatic recognition for the 
Chinese Communist government from the United Arb 
Republic, Syria, and Yemen, 

The Association has served its benefactor well by acting ax an 
agency for contact with Muslims abroad, sponsoring cultural mis- 
sions, and translating Communist writings into Arabic, particu 
larly Mao Zedong’s (Tse-Tung’s) works.” 

The China Islamic Association, the Communist front organi~ 
zation, was to promote love of the fatherland, assist the People’s 
Government to implement its religious policy, and take part in 

the campaign to safeguard world peace. Muhammad and the 
Qur'an are called in to further the cause; as the chairman of the 
Association proclaimed: 


Sage Mohammed once said to a Moslem: “If you love your 
Fatherland fervently, it is just like being faithful to your reli- 
gion... For the sake of our Fatherland and for the sake of 
our religion we certainly will stand on the same battle front 
with peoples of all other races in the country fighting to 
protect the People’s Fatherland”™ 


The Qur'an was to be treated in the same light as other lit- 
erature enlisted in the service of Marxism: the parts that could 
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be used would be taught, the rest would be ignored. If need be, 
the Communist Party and government were ready to extend a 
benevolent hand and provide leadership to “patriotic” and “law- 
abiding” Muslims.” 

The Chinese Communists have their own subtle ways “to 
nibble away” at the institutions of Islam. In 1952 they published 
a translation of the Qur'an in Chinese in order to make it pos- 
sible for the “ordinary Hui People ... to deeply understand the 
Koran . ..” and “basing themselves on the religious teaching of 
the Koran, to unite, mutually help each other, promote culture, 
develop production and render service to the people.” 

The Communists have adapted the substance of the Quran to 
their own schemes, and particularly to verify the “truth” of 
Marxism, For example dialectical materialism asserts that the 
“state of being determines ideas” or that truth is discovered and 
verified only through practice, They claim to find justification for 
this point in the Qurinic text:". . . Allah brought you forth from 
the wombs of your mothers knowing nothing’ The underly- 
ing assumption here is that knowledge comes from the outside 
world, and that “correct knowledge and knowledge that agrees 
with subjective facts come from actual practice!” The point of 
justification is the Quranic verse: “Most of them follow naught 
but conjecture. Assuredly conjecture can by no means take the 
place of truth." 

‘To promote labor, the Qur'an is cited as not providing for rest 
periods before or after the hour of congregation on Friday. The 
Qur'in, it is further argued, speaks negatively of individualism and 
egoism and enjoins unity and cooperation. It frowns on prejudi- 
cial views and identifies those who dissent with the idol- 
worshipers. The love preached by Islam is for all good people. 
“As to those who are hostile to the people, although they may 
be intimate friends and close relatives, we must sever all connec- 
tions with them and bring them to censure and justice" If com- 
munism can be identified with Allah’s will and the work of the 
authorities with the mission of Muhammad, then the verse of the 
Qur’n they cite can apply to their schemes: 
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Thou wilt not find folk who believe in Allah and the Last Day 
loving those who oppose Allah and His messenger, even though 
they be their fathers or their sons or their brethren or their clan, 


‘Their aim is the peaceful reform of the Muslims by convincing 
them that whar they believed in is wrong, the result of their mis- 
interpretation of the Qurin. 

The Muslim Classics Institute was established in 1955 by the 
Communist regime to tain imdms who have the “exalted qual- 
ities of fervent love for their Fatherland and fervent love for 
Socialism and can handle well the Arabic language, understand 
the principles of the Moslem faith...“ It is not an ordinary 
cadre they seck but a well-indoctrinated religious leader whose 
position would make his new interpretations of Islam authorita- 
tive and acceptable to the Muslim masses. 

There is a deliberate curtaihng of religious instruction in 
Islamic middle and primary schools, and in certain of the larger 
cities there is no instruction at all. It is permitted only in 
mosques. There is a lot of indoctrination, on the other hand, in 
the area of materialism. In the mosques it is not unusual to see 
devout Muslims absorbed in the study of social structure theo- 
ries, Communist principles of economics, and the doctrines of 
Mao Zedong.” There are subtle attempts to break down the 
fasting rites, dietary laws, and other institutional observances of 


But the Muslims have been resisting. sometimes by passive 
methods—where they are few in numbers—and often by violent 
methods—where they are numerically strong. Independent- 
minded Muslims like the Pingliang in Kansu and the Kazakhs in 
Sinkiang resent the state's efforts to “reform” them. In 1952 an 
‘agrarian reform was carried out in Pingliang, and land belong- 
ing to a mosque was confiscated. The Muslims revolted and the 
rebellion became widespread with the Communists being com- 
pelled to move troops in to quell it. There was destruction of 
communication lines; public granaries were ransacked, and a 
number of areas in Kansu came under the control of the rebels, 
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The Communists decided to pacify them through a “comforting 
delegation” sent for that purpose. Frequent rebellions followed by 
Communist pacification and appeasement have characterized this 
region for a long time. 

Muhammad Rizg, Bekin, an exiled Muslim activist from 
Eastern Turkistan (Sinkiang), presided over the Eastern Turkistan 
Foundation, a non-profit organization promoting the cause of the 
twenty-eight million Muslims in the province. He accused 
Beijing of embarking on a campaign to exploit the natural 
resources by assimilating the inhabitants with the much larger 
Chinese population. This was to be done by massive coloniza- 
tion of what is known as the Sinkiang Uigur Autonomous 
Region of the People’s Republic of China. Although Islam 
made its appearance here in 86 aH, Muslims were not allowed 
to build mosques or schools, to travel to Mecca, or maintain 
their own religion and culture. Scholarships for university 
study go to Chinese students since their language is the qualify- 
ing one. 

The region is rich in natural resources including oil, miner- 
als, and agricultural land, but the inhabitants are among the 
poorest. Bekin called this the "human rights century” and pleaded 
with Muslims of Arabia to pressure China economically into 
guaranteeing their rights. The World Muslim League started to 
provide assistance in the form of literature and books since the 
Chinese authorities do not allow teachers and preachers to be 
sent there. 

Over two hundred uprisings are said to have taken place, 
with more Chinese Hans brought in each time. In 1993 their 
numbers exceeded five and a half million, twenty six times the 
number in 1949. In one bloody incident in a town near Kashgar 
in 1990 over one thousand were killed when the authorities used 
tanks and aircraft to prevent the building of a mosque in the area. 
Large numbers have fled to Turkey, including Bekin. The gov- 
ernment provided them with homes, land, and money, and 
they are treated as brothers, not refugees. Bekin himself came as 
a boy, joined the army, and attained the rank of general before 
retiring.” 
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Muslims first reached Central Asia in the seventh century 
through conquest. In the eighth century they acquired a foothold 
with the Umayyad expansions. Islam became so well rooted that 
in the subsequent centuries Bukhara and Samarkand and other 
cities of this region evolved into important centers of intellec~ 
tual activity. 

One of the earliest examples of mass conversion was that of 
the Bulgars residing along the Volga, where their Khanate devel- 
oped the first Islamic state and eventually led to the Islamization 
‘of what later became Kazan. The influx of Turkic peoples 
expanded the Islamic community. Within half a century Arabic 
was displacing Runic as the script of these Turkic peoples. In 922 
their king, Almush, embraced Islam and in 986 they even 
attempted to convert Prince Vladimir of Kiev to Islam. In 1236 
they were overrun by the Tartar armies of Batu Khan and his 
Golden Horde. Batu established his capital at al-Sara (Sarai) on 
the Volga. Eventually, Islam became the religion of these Tartars. 
Usbek, Batu’s great grandson, completed the conversion of his 
people to Islam. In the fourteenth century Ibn Battiitah, the great 
Muslim traveller from Morocco, noted that the new converts 
lived in Muslim communities, spoke Turkish, and adhered to the 
Hanafite rite of Islam. Sultan Uzbek ruled the largest Muslim 
state along the Volga.” 

Timur Lang overran the Golden Horde’s state and devastated 
their region in 1395, thus enabling Muscovy to emerge and even- 
tually take over the rest of the area. The remnants of the Golden 
Horde were reconstituted into four Khanates: Kazan, Astrakhan, 
Siberia, and Crimea. Kazan was the most advanced in arts and 
crafts, from whose experiences Europe benefited. Ivan IV earned 
his title “the Terrible” following his successful rebellion against 
the Golden Horde khanate in 1552, completing its conquest in 
1557. He massacred its peoples, devastated the land, destroyed 
the khanate’s great centers, and forcibly converted survivors 
to Orthodox Christianity; those who did not convert were 
expelled. 


302 + ISLAM 


In 1783 Catherine IH invaded the Crimea, seat of the 
Ottoman-backed Giray Khanate with its capital at Bagge Saray. 
Ina single battle at Karasu Bazaar, nearly thirty thousand Muslims 
were killed. About three hundred thousand Crimean Muslims 
were compelled to flee. The remaining khanates were subjected 
in due course: Kazakhstan and Daghestan shortly after the fall of 
the Crimea, Ferghana in 1783, Khiva in 1786, and Bokhara in 
1850. In 1920 Ferghana and Khiva were incorporated into the 
newly established Bolshevik state. The czarist conquest completed 
the subjugation of the Turkic Muslim tribes of Suvar, or Sabir, 
east of the Urals and the Azeris, Daghestanis, and other elements 
in Transcaucasia, 

It took czarist Russia three centuries to complete the con- 
quest of western Turkestan, home of the great Muslim Turkic 
khanates, There were fifteen major rebellions against the ruling 
czars, all ending in suppression. Yet, Islam still made progress right 
up to 1917, Even when Muslim modernists sought to make the 
necessary adjustments, local authorities proved to be a stumbling 
block. When the Bolshevik Revolution ‘took place in 1917 a 
number of localities declared their independence, and Lenin 
at first recognized them. He withdrew recognition when the 
Revolution’s triumph was assured. 

During the rule of Catherine the Great, survivors of the 
former khanates were allowed at last to openly practice their 
Islam, They gradually recovered and were able to restore their 
sense of community, and build mosques and schools. By 1897 
there were some 1,555 mosques and 6,220 Muslim schools.” 

Afghanistan and Persia were also stripped of states under their 
dominion. Thus did the centers of Islamic civilization in central 
Asia pass under the control of imperial powers. Kazan was once 
the center of a university attended by over seven thousand stu- 
dents. It enjoyed a Muslim press printing over 2.5 million copies 
of two hundred and fifty Islamic works by 1902, a library fre- 
quented by 20,000 readers. Mosques were built at the ratio of 
one for every one hundred and fifty worshippers. 

The 1917 October Revolution induced Muslims to rebel and 
seck independence in such areas as Bashkiri, Khiva, and Ferghana 
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under the leadership of strong local Muslim leaders. Most of them 
Jost their lives under Stalin, who rejected the idea of a binational 
Muslim-Russian Federation within the USSR. To weaken the 
Muslim states, the Soviets divided the Muslim community into 
some forty-two entities along dialectical Turkic lines and termi- 
nated the teaching of Arabic language and Arabic script. War was 
declared on Islam, its beliefs, culture, and legacies. 

Between 1897 and 1939 the Muslim population suffered 
drastic reductions through the killings that followed the suppres- 
sion of their rebellions. Artificial famines in 1921 reduced the 
number of Kazakh and Kirghiz Muslims by a million or more, 
with another million dying in 1929 from hunger due to Com- 
munist confiscation of their herds. This was followed by Russian 
colonizers who took over the land of those who had died. 

The Soviet government created fifteen republics of which six 
were Turkic. There were ten Muslim entities within the Russian 
republic.’ Four more Muslim nationalities were scattered over 
three autonomous regions, two in Russia™ and one in Georgia.” 
Five of the six republics are in Central Asia and one in the 
Caucasus.” These divisions were created for administrative pur- 
poses, Russian was the official language in all the republics and 
national languages were kept alive to maintain the folkloric char- 
acter of the Muslim entities or, as Moscow put it, to preserve the 
cultural heritage of the nationalities.” 

The Muslim population of the former Soviet Union is put at 
some sixty-five million. Administratively, Islam was subject to an 
official statute drawn up in accordance with Article 124 of the 
USSR’ constitution. Religiously, they were governed under four 
directorates, each presided over by a mufti elected by an assem- 
bly of the believers: (1) the Sunnis of European Russia and 
Siberia (Oufa in Bashkiria, its seat); (2) Northern Caucasus 
and Daghestan (Bujnaksh in Daghestan, its seat); (3) Sunnis and 
Shiites of Transcaucasia (Baku in Azerbaidjan, its seat), and (4) 
Central Asia and Kazakhstan (Tashkent in Uzbekistan, its seat). 
The overall head is the grand mufti of Russia. 

‘Tolerance was the purported aim, but in reality it was to 
control and frustrate any attempt at organized living among 
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Muslims, It was also designed to circumscribe and reduce reli- 
gious identity in countering state policies unpleasant to Muslims. 
The pilgrimage was not encouraged because Moscow preferred 
to be the gibla of Soviet Islam. All other prerequisites of the faith 
were allowed to be observed. 

Nevertheless the Muslim identity of these states survived 
under the Communist governments following the revolution. But 
the process of subversion aimed at organized religion generally 
has not escaped them. The Soviets launched a deliberate policy 
of Russification, and in places like Kazakhstan the process of 
denomadization and collectivization radically transformed the 
economic traditions of the Kazakhs and with them, their whole 
manner of existence. Russians settling in Muslim territories were 
4 major factor in the ethnical disintegration of Muslim tribes. 
The more Slavs settled here, the more Russian cadres could be 
depended on to perform the task of breaking down nationality 
and institutionalized religion in schools, administrative posts, 
centers of cultural activities, and the like, 

Only in areas where Muslims are densely settled and heavily 
outnumber non-Muslims do Islamic religious practices and insti- 
tutions survive,” This is particularly evident in Uzbekistan where 
Islam is a strong religious and cultural force, ardent and rich in 
a long past to which the Uzbeks cling fanatically. To be sure, the 
indirect technique of persuasion was at work here as elsewhere 
in the Communist world, but secular atheistic groups sponsored 
by the Communists could not achieve their goals. When called 
for early in the 1920s, Stalin and Lenin affirmed to the Muslims 
of Turkestan that “your beliefs and customs, your national and 
cultural institutions are henceforth free and inviolable.” The 
Bolsheviks were then fighting for survival. 

Resistance reduced tolerance in the later twenties on account 
of the war on feudalism and the radical social transformation 
preached by the Communists. Pan-Turanism, espoused by the 
mullas, brought on persecution. Communist authorities never- 
theless labored to stress the common points of Islam and 
Marxism: “The Quran is plainly in accord with the program of 
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the Communist Party which can and should be construed as con- 
forming with Islam.” 

World War II and the desperate struggle for survival against 
the invaders brought the state and religious institutions into closer 
rapport; a modus vivendi was worked out between state and church 
that has remained in force. 

The secularization and modernization of the USSR did not 
portend the destruction of Islam here anymore than was the case 
‘of Kemalist Turkey in the twenties. 

‘The important institution of wagf was entrusted to the super- 
vision of the state, but with the religious associations having a 
voice in the selection of the civil personnel directing it. In many 
cases these Muslim associations received priority for construction 
material and other scarce items.” 

Notwithstanding the vicissitudes of its existence in the Soviet 
Union, Islam managed to conserve all that which had been rig- 
orously indispensable to its existence. To be sure, its political, 
economic, and social life was arrested; but as an expression of 
individual faith, Islam was allowed to persist 

Islam did lose some of its followers to communism in the face 
of strong social and moral pressure but it continued to survive in 
spite of all subtle and open Communist manipulations to ration- 
alize it out of existence, Again Islam was able to hold its own 
and manifest strong powers of resilience through which it staved 
‘off complete subversion, here as in China. 

After 1964 anti-Muslim propaganda aimed at being “scientific” 
and the struggle against Islam was to be carried out on an ide- 
ological level. Those deemed “honest” were spared the brunt of 
Communist assaults, but not those adjudged fanatics by Soviet 
Jeaders.” In the 1970s fifty-four theoretical seminars were held 
for more than two thousand educators specializing in anti-Islamic 
activity. Close to a thousand students were then enlisted to spread 
atheistic beliefs in clubs organized to that effect. The media were 
enlisted to decry Islam as harmful for industrial discipline and 
as an enemy of growth and progress. In the Khrushchev era, 
measures to circumscribe Islam and its observances proved 


306 + ISLAM 


much harsher, with Islamic institutions becoming the special 
targets. 

Kettani mentioned that before 1917 there were 26,000 
mosques, religious functionaries numbered 45,000, Islamic 
schools in the thousands with enough auyaf (pious endowments) 
to finance them, all of which were confiscated by the govern- 
ment. By the mid 1980s there were no more than 450 mosques 
in the whole Soviet Union. Tashkent, with some 1.5 million 
Muslims, had only twelve mosques. Functionaries numbered less 
than 8,000 in 1982; only two madrasahs (religious schools) sur- 
vived, unable to handle more than twenty-five of the four 
hundred candidates applying to study. Only thirty Muslims were 
allowed to perform the pilgrimage to Mecca each year. The 
Qur'in was printed six times since 1917 but with no commen- 
tary in any of the languages spoken.” 

That the Soviets respected Islam’s potential as a revolutionary 
force outside its borders with implications for Muslim ele- 
ments within them is attested by their military involvement in 
neighboring Afghanistan, coming on the heel of the successful 
militant Islamic revolution in next door Iran. Perhaps this 
involvement was to serve as a visible warning to potential anti- 
Marxists among the Muslims of the Soviet Union, It might have 
also reflected fear of a possible Islamic fundamentalist style rebel- 
lion in the Central Asian provinces, which gained independence 
since the breakup of the Soviet Union, where Turkic Muslims 
are heavily concentrated. 

The situation improved somewhat after Khrushchev, Islam 
could be practiced more openly, but with restraint. Prayers were 
not forbidden and Islamic festivals could be celebrated. The state 
undertook to pay the Islamic organization for the wagf they had 
confiscated. Muslim leadership conducted itself wisely and Soviet 
authorities recognized it as a civil entity. The growing recogni- 
tion of Islam around the world as a dynamic force coupled with 
the heroic resistance of Muslim groups, as in Afghanistan, to 
pro-Communist rule sharpened awareness of Muslim youth and 
inflated their pride of belonging to the Islamic community, 
Moreover, economically the Muslim areas have the greatest 
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impact today on the Russian economy as they did before the 
dissolution of the USSR. They are sufficient in foodstuffs, suffer 
little shortages, and provide most of the cotton, 75 percent of the 
electricity, over 50 percent of the oil, and much of the basic 
‘minerals—zine, lead, etc. 

Strange as it may seem, Soviet emphasis on implementation of 
the socialist system had a positive effect in eliminating ethnic 
rivalries from formerly feuding Turkic Muslim tribes. It led to 
standardization of their ways of life and deemphasis of differences 
characteristic of a nomadic existence. The Communist regime 
“put an end to rivalries and national antagonisms.” It has also 
“suppressed the cultural particularism of religious and ethnic 
minorities and has brought into being a national consciousness 
in ecopolitical and I fields:”*’ 

It is an irony of fate that with the hardships and suffering 
endured by the other liberated republics, the Muslim ones are in 
a position to be a positive factor following their independence 
in the recovery of the others. They can now interact from a posi- 
tion of freedom and potential strength. But first, they must make 
necessary internal adjustments to cement government and society, 
a necessity that has proven difficult to achieve in predominantly 
Shi'ite Tajikistan where the old guard refuses to give in to mount- 
ing Islamic resistance aiming at establishing an Islamic state with 
encouragement from Iran and Afghanistan, albeit Islam's role in 
the country has increased with independence. In the current 
struggle inter-tribal harmony is breaking down and civil strife is 
hindering the development of this potentially prosperous state, 
given its rich oil deposits. 

Nevertheless, Muslim leaders led by the ulema of the liber- 
ated republics are seriously contemplating instituting one Islamic 
republic to embrace them all. Rich Muslim states such as Saudi 
‘Arabia have undertaken a policy of strengthening their Islam and 
millions of Qurins have been distributed. Other aid in joint 
commercial ventures have been launched by Turkey. Planes fly 
directly now from Turkey to the capitals of the Turkic republics 
in efforts to draw them into closer working relations with the 
‘Islamic heartland. The Chechens, who had remained unwittingly 
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in the Russian Federation since the breakup of the Soviet Union, 
have battled fiercely for independence under a leadership bran- 
dishing Islam as a rallying force and continues to endure heavy 
Josses in lives and property at the hands of a Russian government 
that has branded their resistance as an act of terror. 


CHAPTER 1s 


Islamic Dynamism 


Islam in Africa 


The remarkable spread of Islam in sub-Saharan Affica is a tes- 
timony to the faith’s dynamism. Of the forty-five countries that 
belong to the Organization of Islamic Conference, twenty-three 
are located in Africa, In America, Islam is spreading at a rapid 
rate among African-Americans, In 1982 African Islam had a 
population of 192,400,000, Only in Uganda, Benin, and Gabon 
do Muslims number less than 50 percent. 

The diffusion of Islam in Africa can be attributed to three 

different factors: conquest by colonial powers and incorpo- 
ration into larger units wherein they found themselves a 
minority; movement through conversion of non-Muslim popu- 
lations to Islam; and Muslim emigration to low Muslim-density 
areas, 
The growth of Islam in this region is remarkable. After having, 
served for thirteen centuries as the overwhelming religion of 
Arab North Africa, the spread of Islam into the south, and in 
areas where Christian missionary activity has been strong, is evi= 
dence of its dynamism. From Somalia in the east to Mauritania 
in the west, Muslims range from nearly 50 percent (Nigeria) to 
99 percent (Mauritania). In the rest of the continent south of the 
sub-continent they exceed 40 percent of total, with most of this 
gain occurring in this century. 
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Muslims adhere either to the Maliki (in West, North, and 
Equatorial Africa) or Shafi (East and South Africa) rite. Large 
numbers in Algeria, Tunisia, Libya, and Egypt, as well as South 
Africans of Indian origin follow the Hanafi rite. 

Here, as in Asia under colonial rule, the lot of Muslims was 
not always favorable, Most wars of resistance to colonial 
encroachment in Africa were inspired by Islam and led by 
Muslims. The army and the church were employed to pacify and 
control them. Their children could not compete with those who 
graduated from mission schools. Thus, where they constituted a 
minority or not an overwhelming majority, they were handi- 
capped, marginalized, and impoverished. This is particularly 
evident in East Africa where Muslims were targeted by 
Christianizing missionaries. 

In 1982 Muslim minorities coralled 114,200,000; 93 percent 
lived in eight countries: Nigeria, Ethiopia, Tanzania, Kenya, 
Mozambique, Ghana, Ivory Coast, and the Congo Republic 
(Zaire). Their numbers exceeded ten million in three: Nigeria, 
Ethiopia, and Tanzania. 

The propensity for survival and growth attests the dynamism 
of the faith in Africa south of the Sahara. Why has Islam been 
able to manifest such propensity for growth? One might view 
this in the context of how Islam confronted traditional religion, 
In Africa religion is based primarily on kinship, with the ritual 
commencing at family level then rising through the clan and 
tribe, not unlike pre-Islamic Arabian tribal tradition. Islam in 
Africa cut across family, clan and tribe and made religious adher- 
ence the unit for intertribal relations. In the second instance, tra~ 
ditional Islam, like Arabian religion before Islamization, had an 
oral base with mediation by indigenous practitioners, who make 
use of sacred places and objects and depend on magic. Islam, 
on the other hand, has a written scripture, a prescribed ritual, a 
historical tradition, and an intertribal clerical class, Thirdly, 
traditional religion appeals to nature and varies in degree of 
god-consciousness from monolatry to polytheism. Islam, however, 
is monotheistic, and, while not rejecting a spirit world, it has a 
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philosophical and theological tradition that gives it considerable 
systemization” 

Since Islam’s appeal varies from one tribal tradition to another, 
one cannot speak of uniformity in its spread and acceptance. It 
is the strength or weakness of the tradition of the tribe that con- 
ditions its response to Islam. 

When the Arab Muslim penetrated Africa in the earlier cen- 
turies, he was seeking to traffic with precious minerals and ivory, 
not to proselytize. The caravan trade from Cairo and the nomads 
of Upper Egypt extended their reaches to Chad and Kufra in the 
eleventh century. By the end of the twelfth, a Muslim kingdom 
had been established at Kanem. Other traders reached the Great 
Lakes and the Congo in east and east central Africa. But in the 
western extremity the Berbers and Zanitis rallied to the Arab 
conquerors, and soon the Sanhijas became the most vigorous 
agents of the new faith in its spread southward. Until the eleventh 
century the traffic north and south centered on the caravan trade. 
After penetrating Mauritania, these Muslim traders established 
themselves in the adjacent regions as far south as Ghana. 

The credit for Islam's penetration south of the Sahara may be 
attributed to the Almoravids (al-Murabiriin) who in the eleventh 
century were its principal promulgators. Islam in this region 
thrived on the fluctuating fortunes of warring local societies. The 
steadfastness of the Muslim in conflicting situations proved a 
major source of appeal to the natives. 

‘A new cycle of conversion was generated at the start of the 
thirteenth century through the aegis of the Mandingas, founders 
of the Mali Empire. It began with the conversion of a sovereign 
and his entourage. When a century and a half later the Songhay 
replaced them, Islam remained the religion of the bourgeois and 
lettered class who had formed a coherent element in the prin- 
cipal cities like Djenne and Timbuktu. The Songhay relit the 
torch of Islam on the Niger. 

At the end of the fifteenth century the brilliant Askia dynasty 
‘was established by Sarakole chiefs. When Mamadou (Muhammad) 
Touré went on a pilgrimage to Mecca the security of the impor- 
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tant commercial route running through Muslim lands was 
assured, and with it the eastern and western currents of Islam 
running south into Africa converged. Mamadou came back from 
the pilgrimage with an investiture from the nominal caliph, a relic 
of the “Abbasid line then located in Cairo, and he proceeded to 
model the organization of his kingdom along Islamic precedents. 

Ism was now firmly implanted in central Africa. 

After seven centuries of effort Islam gained a solid position in 
the cities and won over important ethnical elements, but it was 
not yet firmly established among the masses. The concerted drive 
mounted by influential chieftains, vigorous nomadic groups, and 
the militant zeal of the Sifi brethren like the Tijaniyah and 
Qidiriyah were not only reminiscent of the old Muribit spirit 
but, when coupled with the Berber fervor, the drive was bound 
to keep Islam on the move. 

Refreshed by Qidiriyah incentive, pastoral Muslims of the 
north penetrated from the west into the sedentary strongholds 
and often imposed themselves by the force of their arms on the 
peasantry, as in Hausa, a land already Islamized, They founded 
new kingdoms in what is today Nigeria, and their imperial sway 
lasted till the beginnings of the nineteenth century. A wandering 
Shaykh of Mecca, Muhammad "Uthmin Amirghini boosted the 
influence of Arabian Muslims in his extensive voyages; indeed, an 
order was established, named al-Amirghaniyah after him, which 
played a significant part in furthering Islam. Parallel to the 
Amirghaniyah drive, the predominantly Berber Tijaniyah pene- 
trated as far as Hausa. These orders were responsible for impart 
ing their characteristics to African Islam 

The colonial onslaught on Africa, especially in the second half 
of the nineteenth century, caused considerable radical modifica 
tion of the conditions abetting the spread of Islam. Paradoxically, 
both French and British colonial expansion tended to encourage 
the expansion of Islam. 

Stepped up economic activity. the security of travel and com- 
munication, the development of cities, the free effulgence of 
Islamic culture in public places were the natural outcome of the 
peace imposed domestically in French and British dominated ter 
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ritories. These and similar factors played an important role in the 
propagation of Islam. The proselytism of merchants was now 
replaced by the proselytism of the soldier, and manifested itself 
in a variety of efficacious forms. 

Often the native’s identification with Islam was unconscious; 
he adopted the veneer of Muslim observances, customs, names, 
and the like because to him it was an entrée for identifying 
himself with prosperous commercial communities, A significant 
attraction for the convert was the opportunity to link himself 
with a prestigious group and enjoy the hospitality and solidarity 
of Islam, two precious advantages placed immediately at the dis 
position of the neophyte. 

Interestingly enough during this later period of conversion to 
Islam, the process was not the work of Muslim traders astride the 
traditional caravan routes or in control of interior markets; the 
agents of Islam were now more varied, numerous, and powerful, 
situated in the port regions of the western coast. There were 
Shi‘ahs from Lebanon, Sunnis from Syria, Ahmadiyah, and 
Ismi‘ilis from India-Pakistan, many of whom were liberated repa~ 
triated slaves who had adopted Islam earlier and sought to pre- 
serve it following emancipation in order to avoid the reprisals of 
their former milicus.* 

In Nigeria, for example, the British enlisted the support of the 
Muslim chieftains; and in cooperation with the latter, the Islamic 
‘way gained more following. The law of the Shariah was increas- 
ingly applied to the land and became more widespread. The rigid 
adherence of the Fulanis to the laws of Islam experienced no 
parallel, with the exception perhaps of Wahhabi Arabia.* 

The French administration contributed to the strengthening 
of Islam in West Africa by organizing the pilgrimage to Mecca, 
building mosques down to the village level, and depending on 
the aristocratic Muslim minorities in the towns and villages 
among whom they found competent administrators,” Often by 
design the French administration favored the Muslim expansion 
because to the administrators Islam was “a known quantity”: 
moreover, a generation of experience in administering Algeria 
where French rulers became familiar with Arab-Muslim bureau- 
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cratic practices provided an easy outlet for carrying out the same 
procedures in black Africa. This entailed, for instance, in the 
Senegal, substituting Qurinic for African customary laws which 
hitherto had served merely as an adjunct of faith to the Muslim, 
not to the African community at large. 

Favoritism extended to Muslim chieftains fostered a sort of 
pro-Islam snobbism, Non-Muslim chieftains assigned administra- 
tive positions found it important for the exercise of authority to 
give an Islamic base to their authority; such a religious base was 
regarded as indispensable to a society where command was 
looked upon as sacred in essence. 

Notwithstanding certain negative reactions to its increasing 
presence in African societies, Islam in some parts of Africa 
wrought only superficial changes while in other parts it made 
deep inroads on indigenous cultures. Some say Islam made more 
progress in the seventy-five years of French dominion than in the 
nine previous centuries.” 

A peculiar role of African Islam is the political. This was 
evident even in pre-colonial rule, in the shaping of distinctively 
Muslim political institutions. It could be seen also in the close 
ties established by Black Muslim states with their Arab counter~ 
parts north of the Sahara, particularly in the 1950s and 1960s 
when the struggle for independence intensified. It gained addi- 
tional strength in the 1970s when revenues from oil enabled Arab 
states to assist these states in their economic development and to 
undercut their ties with Israel, with whom the Muslim Arab states 
were warring. Thus, in Chad, Ethiopia, and other states where 
Islam is not the majority religion, we have witnessed its politi- 
cization for the purpose of achieving a rightful status and a share 
of national power. 

In countries where Islam is the predominant religion, it plays 
a significant role in politics at all levels, perhaps owing more 
to the influence of social rather than religious factors. Safi 
brotherhoods like the Khatmiyah and Ansar in the Sudan, as well 
as powerful surviving elements of the Hausa-Fulani Islamic emi- 
rates of northern Nigeria all managed to hold on to power 
during colonial rule on the basis of the authority acquired 
through appeal to Islam a century earlier. Where distinct Islamic 
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institutions had not developed (Guinea, Niger, Mali) Islam was 
not able to enjoy a commensurate political role. A contributing 
factor to Islam's reduced role is the westernized secularized 
‘outlook of leaders boasting of good Muslim connections yet 


educated in European institutions (leaders like Sekou Touré of 


Guinea and Modibo Keita of Mali). They preferred to rest their 
power on a secular party organization instead of a politicized 
Islam. 

While in nineteenth century West Africa Islam made gains as 
a result of “holy wars,” in Senegal and northern Nigeria, in this 
century it has exhibited a much less combative attitude. Converts 
were attracted by a relaxed approach to the prescribed ceremo- 
nial obligations of the faith. Children might not pray regularly 
but they usually attend Quranic schools. 

Black Muslims of Africa have not ceased to maintain impor- 
tant educational ties with Arab Africa, Thousands have converged 
‘on al-Azhar University to perfect their knowledge of Islam. The 
role of the Marabus, or religious leaders and leaders of powerful 
tarigas or Safi brotherhoods is no less conspicuous in shaping the 
Islamism of their followers and disciples. Tiyiniyah, Qidiriyah, 
and Muridiyah all managed to strengthen their religious, politi- 
cal and economic authority in the process, most conspicuously 
in a country like Senegal (over 80 percent Muslim)’. 


Reasons for Gain 


How can we explain the reasons for Islam's substantial gains 
deep in the heart of Africa? How do we account, moreover, 
for the gains acquired under the benevolent eyes of dominant 
“Christian” nations and in the face of an intensive rivalry for 
converts staged by Protestant and Catholic missions? 


One good reason is the fact that Islam is free of the onus of 


identification with the “White Devils” who extended their po- 
litical dominance over the blacks while Christianity is not. Sec- 
‘ondly, while Christian blacks felt restrained because of religious 
identification with the white man from rising against him, the 
Muslim black experienced no such restraint; he readily joined 
demonstrations and outbursts directed against the white overlord. 
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Islam gave vent to black nationalism and gained favor in the eyes 
of nationalists when Christianity could not. 

Of greater relevance for explaining the reason is the fact that 
Islam represents to the indigenous inhabitant a cultural force; 
by identifying himself with it, the African is lifting his morale, 
enhancing his social standing, and acquiring a new dimension of 
intellectual growth.” 

Islam is strongly entrenched in Africa today, indeed it may be 
described as the majority religion. If it were at all looked upon 
as a measure of defense against the West, the growth of the reli- 
gion in recent times suggests that the establishment of even the 
most cordial ties with European nations will hardly detract from 
Islam's continuing spread in the African continent. The advan- 
tages it enjoys in its growth stem from its minimum demands 
and maximum promises to the convert; also from its remarkable 
capacity first to absorb, then ultimately to purify and integrate 
norms of cultural response quite alien to the orthodox tenets of 
Islam, 

Islam in Africa is capable of countenancing the “sacred” and 
the “sacrilegious,” the spiritual and the secular, the political and 
the religious, and a variety of what may appear as non-spiritual 
criteria, An African may be regarded as a Muslim even if he has 
only a superficial knowledge of the faith and despite the fact that 
he may have brought into his laconic Muslim beliefs from his 
previous animistic affiliations a variety of local observances and 
usages. 

‘To be sure, many pagan and superstitious practices survive in 
the Islam of sub-Saharan Africa. Many are the African Muslims 
who have not abandoned all their animistic beliefs and practices, 
‘There are certain African groups, particularly in Senegal among 
whom the men subscribe to Islam while the wives continue their 
animistic practices," 

It is interesting to observe that the animism of Berber and 
black in Africa comprises certain traits to which Islam can adjust 
here more readily than elsewhere, like Southeast Asia. In the 
black-African milieu, religion and society are looked upon as one 
and the same; so it is in the orthodox conception of Islam. In 
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black cosmogony the world is in the process of continual cre- 
ation and man is in harmony with his world of creation. Islamic 
theology conceives of this in similar tones: the world is the cre- 
ation of God; man is also the creation of God; God's creation 
is perfect, so must man and the world be perfect. Departures 
from this norm in African animism and in Islam are due to the 
evil deeds of man. Both in black and Muslim interpretations, 
the community combines the religious and social functions and 
strives to enforce submission to the Deity so it will reflect the 
divine order in all of its terrestrial facets. 

At a time when the African seemed to collapse under the 
burden of modern civilization and the social and religious system 
of animistic traditions, Islam comes to his rescue with an offer 
to reinstate himself within a new framework not entirely alien to 
him in its broad confines. An established propensity for the sym- 
bolic, the esoteric, and the mystic renders him receptive to the 
Sifi way, He is intrigued by the Siifi path and is often lured into 
embracing Islam by it. He finds a certain compatibility between 
the animistic priestly and Muslim Siifistic practices. Siifism indeed 
has remained one of the great magnets for Islam in Africa. 

Islam defines for the African in precise terms the concept of 
the divine which had become more or less confused in his think- 
ing. He looked upon God as creator, but he also regarded Him 
as the chief of a pantheon consisting of secondary deities. Islam 
could not tolerate such a conception; so the neophyte is taught 
strict monotheism, and not to associate partners with the Deity. 
He learns to appreciate a simpler and more forthright religion 
than he had previously experienced. In Islam he is an equal asso- 
ciate among those who do not attribute status levels even to their 


The adherence of blacks to Islam poses no special difficulty. 
The case of conversion is abetted by the reduction of the ritu- 
alistic formalities to a minimum; this is indeed one of the chief 
factors in Islam's rapid penetration of black Africa. There is no 
need for a preliminary study of doctrine; all the convert needs is 
to have some knowledge of the fundamental principles of Islam 
and to accept them. By solemnly pronouncing the shahidah 
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before witnesses, he is formally introduced into Islam. Before long 
he is fully acquainted with the traditional largess of Muslim insti- 
tutions. The Muslim community at large takes care of the matter 
of integrating the neophyte socially and inculcating him with the 
right amount of knowledge concerning dogma and ritual. He 
enjoys the privileges that result from his adherence to the global 
society of Islam and all its attending benefits. 

Islam has the added advantage over Christianity today of being 
propagated by non-Westerners. At a time of strong nationalistic 
anti-West outbursts, this is a distinct advantage. Islam, if it 
chooses, can play on the emotions of agitated Africans and black 
racists, It is not a strange antipathetic system of beliefs to the 
African because Asians and Africans who profess and preach Islam 
play down differences of color, language, and ethnical affiliation. 
Asians and Africans seem to control slim which appears to blacks 
as a typically Afro-Asian form of social and religious life.""In pro- 
claiming himself a Muslim many a youth is not adhering to a 
religion (witness how many prefer the European way of life, 
aside from maintaining a certain fagade), he is giving proof of his 
Africanism. He is asserting a dynamic sense of independence. 
‘There is today a vulgar infatuation for Islam." 

The prospect of being treated as an equal is a real incentive 
for the black to adopt Islam. Indeed, the Islamic stress on equal~ 
ity has been a powerful inducement for the popularization of 
Islam in Africa, Welcomed as an equal into the Islamic commu- 
nity, the neophyte delights in a newly acquired sentiment of social 
elevation. He finds himself suddenly in a milieu that does 
not discriminate between African or Asian, black or white. The 
convert’s whole moral attitude is radically transformed in Islam. 
Equality is manifested both in the family and in the community. 
Wherever he goes the Black Muslim can expect equal treatment 
in the society of Islam; nowhere will he find himself without 
interlocutors or guarantors among fellow Muslims regardless of 
their ethnic and tribal backgrounds. He ceases to be alone; this 
is a godsend and welcome reprieve for an African who is usually 
made to feel out of his own element when deprived of the 
warmth of social belonging, 
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Race and color are not material to his Islamism. There is 
no feeling of inferiority; self-dignity and pride are accentuated 
through the stress on equality and brotherhood among all African 
Muslims. By adhering to Islm the African is not asked to 
abandon his strong national feelings, nor is he expected to 
undergo revolutionary social changes; family and social ties 
are strengthened not weakened, and loyalty to his people is 
not diminished."* There is the additional factor of common 
antipathy towards the West in both the Islamic and African 
predisposition. 

An important factor in the popular appeal of Islam is its 
non-demanding attitude towards the convert: (1) no presure to 
convert, (2) limiting Islamic education to the study of the Quran 
and Arabic, (3) reduction of the role of women to household 
chores, and (4) no insistence on full conformity or uniformity 
since it is a rule of Islam to permit monotheists to safeguard their 
customs and laws within the circle of Islamic government." 

Islam can present itself as a unitarian force to the African while 
Christianity projects the image of a divided and disconcerting 
ideal. The African is confronted with the Catholic version on the 
one hand and the numerous Protestant versions of Christianity 
on the other, much too complex for him to comprehend, let 
alone digest, the doctrinal points of Christianity. The paradox lies 
in the fact that Muslims do not project any more a uniform 
image of Islam than the Christians do of Christianity, yet the 
appeal of Islam remains stronger. 

There are not only the orthodox Sunni Muslims, but also the 
Berber Khirijites who have a strong foothold in the former 
“French Sudan” where their impact is felt even in the architec- 
ture of the area, In recent years the Shi‘ites of south Lebanon 
have been entrenched on the western, Ismi‘ilis from India and 
Pakistan on the eastern coast where they control much of the 
commercial traffic. 

‘The Ahmadiyah have specialized in missionary activities in 
Ghana, Dahomey, the Upper-Volta, and especially Nigeria. Dif- 
ferences between the various sects however seem to escape the 
African, and the total missionary effort adds up to increasing 
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before witnesses, he is formally introduced into Islam. Before long 
he is fully acquainted with the traditional largess of Muslim insti- 
tutions. The Muslim community at large takes care of the matter 
of integrating the neophyte socially and inculcating him with the 
right amount of knowledge concerning dogma and ritual. He 
enjoys the privileges that result from his adherence to the global 
society of Islam and all its attending benefits. 

Islam has the added advantage over Christianity today of being 
propagated by non-Westerners. At a time of strong nationalistic 
anti-West outbursts, this is a distinct advantage. Islam, if it 
chooses, can play on the emotions of agitated Africans and black 
racists, It is not a strange antipathetic system of beliefs to the 
African because Asians and Africans who profess and preach Islam 
play down differences of color, language, and ethnical affiliation. 
Asians and Africans seem to control shim which appears to blacks 
as a typically Afro-Asian form of social and religious life.""In pro- 
claiming himself a Muslim many a youth is not adhering to a 
religion (witness how many prefer the European way of life, 
aside from maintaining a certain fagade), he is giving proof of his 
Africanism. He is asserting a dynamic sense of independence, 
‘There is today a vulgar infatuation for Islam." 

The prospect of being treated as an equal is a real incentive 
for the black to adopt Islam. Indeed, the Islamic stress on equal~ 
ity has been a powerful inducement for the popularization of 
Islam in Africa. Welcomed as an equal into the Islamic commu- 
nity, the neophyte delights in a newly acquired sentiment of social 
elevation. He finds himself suddenly in a milieu that does 
not discriminate between African or Asian, black or white. The 
convert’s whole moral attitude is radically transformed in Islam. 
Equality is manifested both in the family and in the community. 
Wherever he goes the Black Muslim can expect equal treatment 
in the society of Islam; nowhere will he find himself without 
interlocutors or guarantors among fellow Muslims regardless of 
their ethnic and tribal backgrounds. He ceases to be alone; this 
is a godsend and welcome reprieve for an African who is usually 
made to feel out of his own element when deprived of the 
warmth of social belonging, 
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Race and color are not material to his Islamism. There is 
no feeling of inferiority; self-dignity and pride are accentuated 
through the stress on equality and brotherhood among all African 
Muslims. By adhering to Islam the African is not asked to 
abandon his strong national feelings, nor is he expected to 
undergo revolutionary social changes; family and social ties 
are strengthened not weakened, and loyalty to his people is 
not diminished,” There is the additional factor of common 
antipathy towards the West in both the Islamic and African 
predisposition. 

An important factor in the popular appeal of Islam is its 
non-demanding attitude towards the convert: (1) no pressure to 
convert, (2) limiting Islamic education to the study of the Qur'an 
and Arabic, (3) reduction of the role of women to household 
chores, and (4) no insistence on full conformity or uniformity 
since it is a rule of Islam to permit monotheists to safeguard their 
customs and laws within the circle of Islamic government.” 

Islam can present itself as a unitarian force to the African while 
Christianity projects the image of a divided and disconcerting 
ideal. The African is confronted with the Catholic version on the 
one hand and the numerous Protestant versions of Christianity 
‘on the other, much too complex for him to comprehend, let 
alone digest, the doctrinal points of Christianity. The paradox lies 
in the fact that Muslims do not project any more a uniform 
image of Islam than the Christians do of Christianity, yet the 
appeal of Islam remains stronger. 

There are not only the orthodox Sunni Muslims, but also the 
Berber Khirijites who have a strong foothold in the former 
“French Sudan” where their impact is felt even in the architec- 
ture of the area, In recent years the Shi'ites of south Lebanon 
have been entrenched on the western, Isma‘ilis from India and 
Pakistan on the eastern coast where they control much of the 
commercial traffic. 

‘The Abmadiyah have specialized in missionary activities in 
Ghana, Dahomey, the Upper-Volta, and especially Nigeria. Dif- 
ferences between the various sects however seem to escape the 
‘African, and the total missionary effort adds up to increasing 


320 + ISLAM 


converts for Islam and fewer for Christianity. The reason for this 
is that at the critical initial stage of conversion Islam tolerates 
indigenous concepts brought in by the neophyte more than 
Christianity, provided these concepts do not negate the basic 
dogma of Islam: There is no god whatsoever but God. 

The African proclivity for the mystical way is abetted by the 
Muslim Safis, which would explain why the two principal orders 
of Tijiniyah and Qidiriyah have been successful in the propa- 
gation of Islam in Africa. Here the grounds have been adequately 
prepared by animism, which has succeeded in preserving an 
attachment to a transforming society. 

Islam in a broader context seems to lend itself to a civiliza- 
tion that favors an admixture of the temporal and the super- 
natural. The simple practical ritual offered the African by Islam 
is attractive to him; and he responds readily because in it he sees 
a mainfestation of the universality of Islam. He is pleased more- 
‘over by the fact that Islam allows him to preserve under an 
Islamic guise the magical-medicinal objects of his former ani- 
mistic ritual. Besides, mystical communication with God and its 
attending fetish touches a sensitive familiar chord in the African’s 
heart. All the Siifis insist on is the profession of divine unity and 
leaves to the African his pantheistic inclinations, Islam does not 
insist on the full performance of the ritualistic observances 
defined by orthodoxy. If he chooses, the African may pray three 
instead of five times a day, and he may simplify the ritual if it 
suits him better. 

It is noteworthy to observe that some of the dynamic reformist 
movements of the Muslim world had strong beginnings in 
African Islam commencing with the last century. We might view 
them as activist and militant in their approach. Among them 
we might list the Mahdiyah of the Sudan, led by Muhammad 
Ahmad (1848-1885), Muhammad ‘Ali al-Saniisi (1787-1859) in 
Equatorial Africa and Libya, who was a disciple of Ahmad ibn 
Idris, a disciple of the Wahhabis, and preacher of reform among 
Siifis, and ‘Uthmin Dan Fodio (1754-1817) in Nigeria. 

‘Their aim was to purify the way the faith was practiced among 
Safi orders and greater cooperation among Muslims to roll back 
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those who aggressed upon the Muslim umma. “Sifism was not 
suppressed but redefined, emphasizing a spirituality that incorpo 
rated a militant activism with its willingness to fight and die to 
establish Islamically oriented states and societies.” 


Islam in America 


Islam's presence in America is attributed to two factors: immi- 
gration from Muslim lands and conversion of both whites and 
blacks to Islam. The rapid growth of both is largely a recent 
phenomenon. They manifest another aspect of Islamic growth 
dynamism, due partly to unfavorable political and economic con- 
ditions of their native environments. One might attribute it also 
to the increasing awareness of Islam's role in world affairs and the 
influence achieved by the Muslim world in international politi- 
cal and economic developments. 

The kernel of the Muslim community in America derives 
from immigration for whites and conversion for blacks. They 
have come from Arab countries (including many displaced 
Palestinians after the series of Arab-Israeli wars commencing in 
1948), from Albania, India and Pakistan, Iran, Turkey, Malaysia, 
Philippines, Vietnam, Cambodia, and other countries where 
Muslims have been a minority under pressure. Since World War 
II, many had come to study, only to stay on due (as in the case 
of refugees) to turmoil at home, and eventually to join the 
professions, such as education, medicine, engineering, law, and 
research-oriented industry. They have even excelled in politics, 
especially in Central and South America where they have reached 
top positions, i.e. President Menem of Argentina, a Muslim of 
Syrian origin. 

‘The number of Muslims in the Americas presently is subject 
to speculation. All told, in North and South, estimates vary from 
a few million to eight million. In the United States their numbers 
approach six million and are the second largest religion today. 
They represent most of the known sects: Shi'ite, Druze, Ismaili 
and other offshoots. In Central and South America, Muslims total 
‘over two million, with Argentina and Brazil each having approx- 
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imately half a million. They are a mixed lot, having to confront 
a mode of living heavily grounded in materialism and challeng- 
ing Christian and secular ideals that do not always comport with 
the injunctions and requirements of their faith. 

The story of Islam in America antedates the European con- 
quest of the continent. Some say that Andalusian Muslims visited 
the American continent long before Columbus, as reported by 
al-Sharif al-Idrisi in the twelfth century. Others claim that adven- 
turers from the Muslim kingdoms of West Africa had visited the 
Caribbean. Furthermore, it is alleged that the Portuguese and 
Spanish discoverers were led by Andalusian Muslim mariners 
who were familiar with the high seas. Some of the discoverers 
were said to be Moriscos (Spanish Muslims who pretended to be 
Christians). Andalusian Muslim immigrants of Rabat and Salé in 
Morocco led the fight against Spanish and Portuguese navies 
in the Caribbean, 

The present Muslim communities in America date back to 
Columbus. The earliest Muslim would have had to be a naviga- 
tor on Christopher Columbus’ voyage of discovery. Thousands 
of the Moriscos arrived in America in the sixteenth century 
with the Spanish and Portuguese colonial armies. Once in the 
new world, they openly declared their Islam, and even tried to 
convert the West Indians, But the Catholic Inquisition made short 
work of them, burning them at the stake for “apostasy.” Among 
the Moriscos was Rodrigo de Lope, Columbus’ colleague, and 
Estevanico de Azemor, the Spanish general who conquered 
Arizona. There was also Don Estayan the Moor, who was with 
Coronado in the 1540s seeking the elusive gold cities of New 
Mexico. 

The next group of Muslims to reach America came from 
Africa as part of the slave trade, starting in the seventeenth 
century. They tried to keep their faith, often by armed struggle, 
but that of Makdendal in 1758 ended with his being burned at 
the stake. The third group to reach the Americas came from Asia 
starting around 1830. The British and Dutch had replaced slavery 
by forced emigration from India and Java for “indentured labor.” 
Unlike the Africans, they were not compelled to give up their 
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faith. Then, by the end of the nineteenth century, emigration 
from the Syrian region began, and still goes on. 

Ethnically, American Muslims derive mainly from Asia and 
Africa. Among the blacks first to arrive bearing Muslim names, 
were those enslaved. It is reported that 1717 represents the first 
year when Muslim names like Omar ibn Said, Prince Omar, Ben 
Ali, etc., are recorded in slave documents.” In the judgment of 
the late Ismail al-Farugqi, slavery did not allow Muslims to per- 
petuate their religion or culture, as they were forced to adopt 
the faith of their masters, as well as their names.'* What Muslim 
faith they brought with them was quickly absorbed in their new 
Christian milieu and disappeared. Indeed, in the whole record of 
enslaved Muslims, those brought to South America were able 
to establish in Brazil a state of their own in 1830, only to be 
destroyed after four years in a sea of blood." The fate of these 
indentured African Muslims after being brought to America and 
deprived of their dignity and religion has been vividly described 
by Alex Haley who, in his book Roots, traces his origin wo the 
Muslims of Gambia. 

Some with Muslim names turned up in Philadelphia in the 
early eighteenth century. The first Arab Muslim immigrant was 
Hadj Ali (Hijoly) who was brought from Syria in 1855 to over- 
see the introduction of camel breeding in Arizona. The earliest 
Muslim immigrants were in a distinct minority and most were 
Jost to Islam because of marriage and integration in a Christian 
environment. After World War I, the emigrants included Muslim 
Tartars from Kazan, Polish Muslims, and Muslims from Yugoslavia 
and Albania. Muslim immigration after World War II increased, 
especially from India, Pakistan, Iran, Turkey, and Egypt. It is 
estimated that these immigrants came from sixty countries, 
with the Arab community representing the largest among the 
non-blacks. 

The earliest immigrants, mostly from the Syrian region, were 
individuals who were seeking to better their economic lot. They 
were unskilled, uneducated, and hampered by language and the 
work environment. So they struggled in factories, in mines, and 
as peddlers. Those who arrived in the inter-world war period 


324 + ISLAM 


were relatives and acquaintances of the earlier immigrants. After 
World War II, immigration resulted from massive displacements 
in Asia, the Middle East, the Indian subcontinent, Eastern Europe, 
and the Soviet Union. Nearly all came from rural environments, 
the uneducated and lower classes of society in keeping with the 
tradition of former immigrants. While there are centers of 
concentrations in the New York-New Jersey area, Detroit, Los 
Angeles and Chicago, the bulk of Muslims are dispersed with 
enclaves in nearly all main cities and rural areas of the United 
States, 

The presence of Muslims is felt primarily in the larger urban 
centers, primarily in Detroit, Chicago, Los Angeles, and New 
York, where their main institutions are located. The earliest 
mosques were built by Syrian immigrants in Cedar Rapids, Lowa, 
in 1911 followed by one in Detroit in 1919. In 1912 these early 
immigrants alo formed the first Islamic association, in Detroit. 
The number of mosques cum institutes has increased to some six 
hundred, The most recent one in New York rivals the largest 
structure anywhere, Most are Sunni but with increasing numbers 
of Shi'ite establishments due to Iranian Islamic groups and other 
Shi'ite immigrants. 

‘The mosque/institute in Washington D.C. was built after 
World War II to service the Muslim diplomatic missions. Since 
then it has broadened its activities to serve as the princi 
preter for Islam in the United States and to coordinate the work 
of all institutes and Islamic learning activities. There are two 
Islamic colleges in the Chicago area, day schools and several 
hundred weekend schools, women’s organizations, youth groups, 
and professional civic organizations." 

Several printing presses, book distribution centers, and national 
and regional denominational magazines have come into being to 
guide the youth and converts in the exercise of their Islamic 
beliefs and practices. There are also, in the main areas of con- 
centration, radio and television programs on a regular basis. 
Funding for initiating such programs or the building of mosques 
and institutes has come partly from Islamic states (Saudi Arabia, 
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Gulf States, Iran, and Libya) and partly from local subscription 
among Muslims. 

Muslims in the United States are increasing at an annual 
average rate of 10 percent, through immigration and conversion, 
‘The cause of rapid growth in the recent decades has been attrib- 
uted partly to change in American immigration laws and partly 
to the demands of the labor market. Unstable conditions in 
Muslim lands, especially in the Middle East, where the civil 
war in Lebanon coupled with the ongoing confrontation with 
Israel has induced many to emigrate. Besides those who came as 
refugees, there are increasing numbers of professionals (some six 
thousand Muslim doctors alone). They are also conspicuous in 
the fields of engineering and scientific research. They constitute 
a “brain drain” to their homelands and a contribution to the 
American scientific community, The impact can be seen in 
the transformation of Islamic values. 

Growing awareness of Islam in America has been, to a large 
extent, the result of American involvement, in peace and war, in 
Middle Eastern affairs. Muslims in America have had to speak 
up and defend activities of fellow Muslims when and where pos- 
sible, given the hostility of the media.” Muslim perception of 
Islam in America is one that accords with the American milieu 
in which it finds itself. Coordination among the Muslims is con- 
ducted by some fourteen Islamic organizations ranging from 
professional to student and youth groups.” In 1952 the Federa- 
tion of Islamic Associations was formed for the purpose of pro- 
moting organization among Muslims in America. 

Student groups on campuses have expanded rapidly since first 
organized on the Urbana campus of the University of Illinois on 
January 1, 1963. In 1983 they boasted of three hundred and ten 
student chapters with more than 45,000 members.” Financed 
heavily by the Islamic World Conference (based in Arabia), the 
aim of such organizations is to encourage conversion to Islam 
through déwah, Their activities include the distribution of Islamic 
publications, training Muslims to get the message across, provid- 
jing teachers and lecturers, and the like. They have dedicated 
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themselves to the task of explaining Islam with the view of 
gaining converts. Much of their activity is directed from their 
headquarters outside Indianapolis. They are more active in inter- 
marriages, which also serves to bring in more converts. 

Non-Muslim Americans have been introduced to the teach- 
ings of Islam, its culture and heritage mostly through educational 
and informational institutes and civic organizations, which have 
contributed to a better understanding and appreciation of the 
faith. With support from the Saudi Arabian government, 
the Muslim World League caters to Muslim communities in the 
West. The League assists Islamic Centers with youth camps and 
summer schools; provides teachers and imams for these centers; 
develops prison ministries; makes available fellowships and grants 
for Muslim university professors; and contributes to the produc- 
tion of television and radio programs, as well as to the establish- 
ment of newspapers and journals.” Muslim public affairs councils 
in New York, Washington, Los Angeles and elsewhere have been 
established to ward off negative reporting and to provide truth 
ful information about Muslims and Islam to the media and the 
public. 

There are other sectarian, missionary organizations. The 
Ahmadiyah Movement had pioneered in the 1920s missionary 
activities to gain converts to Islam by establishing a mission in 
Chicago, Members are now trained in the Missionary Training 
College in Pakistan. In a seven-year study program they are pre- 
pared to contextualize their perception of Islam in a world 
religious context with recourse to apologetics, mass media, and 
methods used by Christian evangelists. 

Shi'ites have their own organization, the Islamic Societies of 
Georgia and Virginia, first established by Yasin al-Jibouri, The 
former grew rapidly through proselytization following its estab- 
lishment in 1973 and by distributing literature to blacks and 
whites sent from Iran through its World Organization for Islamic 
Services via Bilal Muslims Missions of Tanzania, Kenya, and 
Pakistan. By 1977 it was estimated some 55,700 copies of pub- 
lications of all sorts had been mailed out free of charge, mostly 
to African-Americans who could not afford to buy them2* 
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The International Institute of Islamic Thought, located also in 
Virginia, was established in 1981 “to promote and serve research 
in Islamic Studies” and to stimulate Islamic scholars to “think out 
the problems of thought and life pertinent to Muslims in the 
modern world” as well as to “articulate the relevance of Islam to 
these problems." The Institute promotes publication of college 
texts focusing on the Muslim perspective of academic discipline; 
conducts seminars, workshops, and conventions, and supports on 
a limited scale work of Muslim scholars. The latest undertaking 
is “Tawhid Cybernetics,” or the creation of a “computerized data 
bank, assembling all human knowledge in a form suitable for 
the introduction of purpose in artificial intelligence-" When com- 
pleted it will amount to an electronic “majlis al-shira” or “ 
Supranational, supracultural ulama capable of providing solutions 
to problems faced by Muslims.” 

Muslims in Canada are perhaps the best organized in the 
Americas, The Council of Muslim Communities of Canada 
(established in 1977) encompasses some forty Islamic associations 
and mosques from every province servicing nearly a million 
Muslims. They have clearly defined their aims as follows: project 
an Islamic way of life in accordance with the prescription of 
Qur’in and Sunnah; strengthen fraternal ties among Muslim 
communities and individuals; promote mutual appreciation and 
friendly relations with non-Muslims; stimulate Islamic thinking 
and action; and, coordinate activities of member communities 
with the rest of the Muslim world.”” 

The fact that, socially, Muslims have become integrated in their 
communities across the country is a plus in their ability to make 
the adjustment of exercising their faith in sometimes not very 
receptive milieus. Such hostility is particularly conspicuous in 
times of crises, especially in recent years, as militant groups target 
Western countries deemed inimical to Islamic interests, and as 
Muslim groups and individuals organize into political action 
committees to counter the negative and adverse propaganda 
levelled against them at home and abroad by pro-Israel factions. 
Others, like the Pakistan committee, seek to encourage members 
to get involved in local politics. 


328 + ISLAM 


“Bilalian” Islam 


Until recently this group of Muslim converts had been 
referred to as “Black Muslims,” a designation of their choice. The 
new choice of “Bilalian” is to honor the first Black Muslim, Bilal, 
the Prophet Muhammad's first muezzin and one of his earli- 
est converts. From the very inception of this community, its 
leaders manifested the social dynamism characteristic of Islam in 
its nascent stage. At first it was the social message of Islam that 
attracted them, In recent years greater attention has been devoted 
to rectifying the religious practices so as to achieve a greater 
alignment with the orthodox teachings of the faith. 

The Black Muslims of America have reawakened to the 
Islamic origin of their peoples prior to enslavement and 
Christianization. But that speaks for a distinct minority. The bulk 
of Africans were not Muslim when they arrived on American 
shores, It was not until the turn of the century that they began 
to become conscious of Islamic roots, which galvanized in the 
establishment of the first Islamic association in 1913 to give social 
cohesion to the “returnees to Islam.” 

‘The movement among American blacks was established by the 
American Muslim Mission, one of the best organized and arti- 
culate spokesmen for Islam. It incorporated the tradition left 
by the Moorish Science Temple, founded in Newark in 1913 
by Noble Drew Ali, and the International Negro Improvement 
Movement of Marcus Garvey. Ali gave a separate identity to the 
American blacks whom he termed “Asiatic” and “Moorish,” 
inculcating them with a sense of confidence and pride in the 
Islam he understood. Lie was the first to make a separation: Islam 
the religion of blacks, Christianity the religion of whites. Garvey 
was more interested in improving the black man’s social lot, advo- 
cating even the “back to Africa movement."™ 

Elijah Muhammad’s preachings were a product of these two 
movements although he claimed to have received inspiration 
from one Fard Muhammad.” Since prophethood requires a 
conduit to the Divine being, Elijah made use of this to recruit 
followers and supporters, as his teachings seem to reflect.” His 
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Nation of Islam was organized hierarchically and strongly cen- 
tralized. The imam on both the local and national level provided 
the authority for holding the community together and guiding 
it. This strong leadership rested on a number of factors: (1) charis- 
matic and centralized leadership commanding loyalty and obedi- 
ence; (2) an organized security arm (Fruit of Islam) composed of 
militant former servicemen charged with protecting the com- 
munity, mosques, and other institutions, headed by Elijah’s own 
son-in-law, Raymond Sharif; (3) business organizations compris- 
ing a number of enterprises—bank, fishing company, and a chain 
of restaurants; (4) educational institutions (universities of Islam), 
which run a highly disciplined system of education, and (5) a 
national network of temples (including the West Indies), well 
organized under the direction of their ministers who control 
membership and functions.” 

While at first they did not consciously attempt to identify 
themselves outrightly with any Islamic sect, their leaders never- 
theless considered the community an integral part of the main 
body of Islam, stating “we here in America who are under the 
Divine Leadership of the Honorable Elijsh Muhammad, are an 
integral part of the vast World of Islam that stretches from the 
China Seas to the sunny shores of Afric: 

Until the mid-1950s there was considerable friction between 
regular and Black Muslims. The former accused the latter of 
unorthodox Islamic beliefs. There were elements among Black 
‘Muslims themselves who disputed the views of Elijah Muhammad 
concerning race and state. For, under the guise of an Islam little 
understood at first by most blacks, their leader preached a doctrine 
of black supremacy and deprecation of whites for having oppressed 
blacks. Indeed, he insisted that Allah is black and Islam is the reli- 
gion of blacks. His preachings appeared to undermine the very 
premise of universalism in Islam. Elijah Muhammad was seen as 
the new prophet of Islam, while orthodox Muslims could recog- 
nize as prophet none besides Muhammad, the founder of the faith. 
Moreover, their conception of God bordered on that of an incar- 
nate being to whom a believer can immediately relate, not a spirit, 
transcendent and beyond physical identification. 
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They also tended to downplay the importance of ceremonial 
obligations in the disciplining of the believer. Salah (ritual prayer) 
was not established; =akdh (formal tax) was not enjoined upon 
the adherents, and the hajj (pilgrimage to Mecca) was not pro- 
moted. Yet they insisted that God is near, heaven and hell merely 
two states of existence. The resurrection taught in Islam was seen 
as a device perpetuated by Christianity to put off social justice 
for blacks in this life and make them wait for the promises of 
the hereafter, 

Those, however, who had a closer understanding of Elijah 
Muhammad’s conception of his mission, saw clearly in it the 
means for achieving social and political equality and the realiza- 
tion of human and legal rights guaranteed all Americans in the 
constitution, Islam becomes an important vehicle for imparting 
dignity and pride of belonging to a black community despairing 
of the promises of Christianity. The appeal to Allah would guar- 
antee what appeal to Jehovah could not: social justice in the black 
man’s lifetime. 

While it 1s difficult to ascertain the numbers of Black Muslims 
in America today, a fair estimate would put them at over three 
million, Famous black athletes with obvious Muslim names have 
served as magnets to attract converts, as have preachings among 
black prisoners who have become so transformed while incar- 
cerated that jailers wished they had more of them. Growth has 
been rapid in the past two decades. Many convert in the belief 
that “Islam is the religion of the black man.” Muslim leaders 
around the world have lent support to this movement with men 
like Qadhdhifi making substantial financial grants to help pro- 
mote their educational institutions and the building of mosques, 
all in the hope that they will observe the true Islam and “the 
racism in their heart can be wiped out.” 

The first move toward rectitude is attributed to Malcolm X, 
who like Elijah, was the son of a Baptist preacher, After per- 
forming the pilgrimage to Mecca in 1964, he returned convinced 
that his leader's preachings did not comport with the true form 
of Islam. After having once endorsed the idea of a separate iden- 
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tity and a separate existence for the blacl: man within the “Nation 
of Islam" under its own flag and distinguishing symbols, he 
announced a change of heart. 


Malcolm X’s Discovery of Mainline Islam 


Malcolm X's letter of April 20, 1964, from Jedda, Saudi Arabia, 
describes his experiences during the pilgrimage to Mecca: 


“Never have | witnessed such sincere hospitality and the aver- 
whelming spirit of true brotherhood as is practiced by people 
of all colors and races (sic) in this ancient holy land, the home 
of Abraham, Muhammad and all the other prophets of the 
Holy Scriptures, For the past week I have been utterly speech- 
Jess and spellbound by the graciousness I see displayed all 
around me by people of all colors. 

Last night, April 19, 1 was blessed to visit the Holy City of 
Mecca, and complete the ‘Omra’ part of my pilgrimage. Allah 
willing, | shall leave for Mina tomorrow, April 21, and be back 
in Mecca to say my prayers from Mt. Arafat on Tuesday, April 
22, Mina is about twenty miles from Mecca, 

Last night | made my seven circuits around the Kaaba, led 
by a young Mutawif named Muhammad. I drank water from 
the well of Zem Zem, and then ran back and forth seven times 
between the hills of Mt. Al-Safa and Al-Marwah. 

There were tens of thousands of pilgrims from all over the 
world. They were of all colors, from blue-eyed blonds to black- 
skinned Africans, but were all participating in the same ritual, 
displaying a spirit of unity and brotherhood that my experi- 
ences in America had led me to believe could never exist 
between the white and non-white. 

America needs to understand Islam, because this 1s the one 
religion that erases the race problem from its society. Through- 
out my travels in the Muslim world, I have met, talked to, and 
even eaten with, people who would have been considered 
“white” in America, but the religion of Islam in their hearts has 
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removed the ‘white’ from their minds. They practice sincere 
and true brotherhood with other people irrespective of their 
color, 

Before America allows herself to be destroyed by the ‘cancer 
of racism’ she should become better acquainted with the reli- 
gious philosophy of Islam, a religion that had already molded 
people of all colors into one vast family, a nation or brother- 
hood of Islam that leaps over all ‘obstacles’ and stretches itself 
into almost all the Eastern countries of this earth, 

‘The whites as well as the non-whites who accept true Islam 
become a changed people. | have eaten from the same plate 
with people whose eyes were the bluest of blue, whose hair 
was the blondest of blond, and whose skin was the whitest of 
white—all the way from Cairo to Jedda and even in the Holy 
City of Mecca itself—and I felt the same sincerity in the words 
and deeds of these ‘white’ Muslims that I felt among the 
African Muslims of Nigeria, Sudan and Ghana. 

True Islam removes racism, because people of all colors and 
races who accept its religious principles and bow down to the 
one God, Allah, ako automatically accept each other as broth- 
ers and sisters, regardless of differences in complexion." 


Under the banner of Islam, the blacks of America today, 
like the downtrodden of Mecca in the days of the Prophet 
Muhammad, have begun to realize a measure of human dignity 
long denied them. They are exhibiting the moral qualities asso- 
ciated with practicing believers: abstinence from smoking and 
drinking, fidelity, modesty, honesty, and above all else, discipline 
and solidarity with fellow Mushms. There is a growing realiza- 
tion that true Islam rejects racism on grounds that people of 
all colors and races who accept the Qur'an and teachings of 
Muhammad the Prophet look upon each other as brothers and 
sisters. 

‘That Islam has provided Black Muslims with the motivation 
Christianity apparently could not is evident in the serious 
transformations it brought into their personal and social lives. 
The Black Muslim has become thrifty and industrious; he is 
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taught to depend on himself not on others; to become active in 
agricultural and manufacturing pursuits, and to lead an exact- 
ing regimented life. The Muslims observe the dietary laws of 
Islam and avoid contacts with whites as much as possible. Strict 
discipline is observed at home; the respective functions of man 
and wife in the family are clearly defined. The children are 
taught the essentials of the faith at home. The male Muslim must 
engage in gainful work; if he undertakes a small business 
enterprise, he is assured the patronage and support of fellow 
Muslims. 

Prior to the changes introduced by Warith, Elijah’s son and 
successor, the center of socioreligious life was the temple and the 
temple restaurant where many meals were taken in common, 
While regular Islam insists on one congregational prayer a week, 
the Black Muslims have conducted up to three such prayer ses 
sions per week 

Discipline among Muslim women is strongly manifest. They 
are schooled in the need and art of homemaking and taught to 
take back seats to their husbands, never to talk to strangers, nor 
wear make-up and fancy dress. 

Formal training centers are open for young women known as 
the MGT (Muslim Girls Training). The Muslims have their own 
schools, including the University of Islam in Chicago, where they 
learn Arabic, among other subjects, their supposed native tongue 
before slavery. Religious and secular subjects are taught with 
emphasis on Islam, their religion, and the history of the black 
man, their ancestor. 

‘With the death of Elijah Muhammad in 1975 his rehabili- 
tated son Warith al-Din (lit. “inheritor of the faith”) succeeded 
him. When Warith had been expelled from the movement, 
he kept close contact with mainstream Muslim leaders and did 
not hesitate to voice differences with his father over how Islam 
was preached among the blacks. Warith worked systematically to 
transform the Nation of Islam into a mainstream Muslim 


Following the death of his father, Warith toured Saudi Arabia 
and the Gulf states at the invitation of King Khaled and received 
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in return substantial financial aid to abet the process of trans~ 
forming Elijah’s perception of Islam into the mainstream obser- 
vances of the faith, namely Islamic orthodoxy. He lectured to 
Muslim groups in the Arab world and performed the pilgrimage 
to Mecea. Soon thereafter, in 1976, he declared that his father 
was not a prophet as he had styled himself, and acknowledged 
the non-racial basis of Islam, admitting henceforth whites into 
his community, In 1978 the Gulf States and Saudi Arabia named 
Wirith al-Din Muhammad the head of the main body of Black 
Muslims, “sole consultant and trustee for the recommendation 
and distribution of funds to all Muslim organizations engaged in 
the propagation of the faith in the US?” 

Black Islam was renamed “World Community of Al-Islam in 
the West” and the followers, “Bilalians,” after the Prophet 
Mubanunad’s companion and first muezzin in Islam. The main 
publication, Muhammad Speaks was renamed Bilalian News. The 
journal broadened its reports to encompass the Muslim world 
generally and to identify with the rest of the world of Islam, To 
reinforce the new image of Black Muslims as an integral part of 
mainstream Islamic orthodoxy a number of changes were intro- 
duced. Temples were renamed mosques; ministers, imams, and 
Islamic injunctions strictly observed. 

In 1980 another change took place when the name of the 
organization became The American Muslim Mission, and its prin- 
cipal publication, The American Muslim Journal. Preaching of racial 
hatred (likening the white man unto the devil) has ceased. Strict 
discipline was somewhat relaxed with the disbanding of the prin- 
cipal enforcing agency, the Fruit of Islam. In 1985 Warith decen- 
tralized the structure of the community, reduced the authority 
of the National Council of Imims, and delegated most of the 
responsibilities to the local imams. More importantly, local 
mosques were instructed to become integrated with the broader 
Muslim community.” 

Those who did not adhere to Warith’s changes rallied around 
Minister Louis Farakhan who insisted on following the strict path 
of Elijah Muhammad by retaining the old name, the teachings 
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and form of organization, including the Fruit of Islam, as insti- 
tuted by Elijah himself. He adheres to the former hard line sep- 
arating black from white. 

As to the remarkable impact of Islam on the blacks in America 
one can only judge it in terms of the transformation and deep 
changes wrought by it on both the individual and his society 
generally. In the words of Louis Lomax, “Black Muslims were a 
catharsis for us, purging our innards of the bile brought on by 
slavery and segregation.” 

True to form, Islam has strengthened its grip on the believer. 
It has wrought deep changes, permanent changes, on both the 
individual and his society, and by extension of black society gen- 
erally. The validity of Islam among the blacks of America has 
been reinforced by the acceptance of the main body of Islam 
throughout the world. In recognizing the universality of Islam, 
‘Warith and his followers have righted the keel of the Islamic ship 
in America. They have been accepted by official Muslim organ- 
izations in America when a decade or so ago there was no traffic 
between them. At present they have ties and friendly relations 
with the Federation of Islamic Associations in the United States 
and Canada. More and more Black Muslims visit the Muslim 
world at large and many study in Islamic universities throughout 
the world, notably at the Azhar where Elijah Muhammad had 
sent his sons to learn Islamic doctrine and acquire an Islamic edu- 
cation. Such graduates have had an effective role in the move 
towards orthodoxy. They have been abetted indirectly by admo- 
nitions of Black Muslims who were not of Elijah Muhammad's 
persuasion, including the sect that refers to itself as “Hanafis” 
and number in its ranks leading athletes who had converted to 
Islam. 

This new generation, product of formal Islamic training, is 
beginning to take charge and to reflect in their teachings the 
tolerance, solidarity, and charity enjoined by Islamic orthodoxy. 
Fortunately for them, the concentration earlier on sociopolitical 
ends had spared the movement the possibility of misinterpreta~ 
tion as concerns Quranic teachings and instructions. It remained 
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thus free of theological disputations and subscribed to. no doc- 
trinaire stand from which it could not easily retreat. Having 
accepted Islam prima facie, the Muslim movement was spared the 
course of eclecticism pursued by Baha‘is and Qidiyini Ahmadis 
in America. 


Islam in Europe 


There has been a marked increase of Islam's presence in 
Europe today where Muslim numbers approximate twenty 
million. They constitute two broad categories: those who were 
the product of Otoman Muslim domination in Eastern Europe 
for half a millennium, and those who came largely as immigrants 
or workers into Western Europe. 

Labor shortage in the 1960s induced large-scale migration 
of Muslims from Morocco and Turkey to Western Europe. 
While many came to earn money and return home, many others 
decided to stay. At present these two nationalities alone account 
for 1.2 million Moroccan and 2.5 million Turkish settlers, as 
follows: half a million Berber and Arabic-speaking Moroccan 
Muslims in France, 160,000 in the Netherlands, around 150,000 
in Belgium, and 80,000 in Spain, Turks in Germany exceed 
two million, followed by the Netherlands at 200,000 and France, 
also around 200,000, The process goes on with the reunifica- 
tion of families and a third generation already well settled in 
Europe.” 

In Western Europe Islam is manifesting itself as an urban phe- 
nomenon. Muslims are concentrating in towns and cities and 
developing their own institutions, lifestyles, and culture. Belgium, 
for example, has nearly 350,000 Muslims, and Islam has become 
the largest minority religion in that country. Concurrent with 
this demographic growth there has been a proliferation of 
mosques and prayer halls, with some 240 places of worship. 
According to some scholars, “Europe is more than ever before 
becoming a space where Islamic, Christian, Jewish and secular 
traditions come together to fight, support, and fertilize each 
other’! Tensions are unavoidable, as western societies ponder the 
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question whether in a democracy and pluralistic society a western 
European country is willing to concede place and space to 
accommodate ethnic and cultural pluralism.” 

In southeastern Europe it has become painfully too obvious 
that Muslims are not to be accorded an autonomous or inde- 
pendent status short of a bloody struggle. The policy of ethnic 
cleansing waged by the Serbs and Croats first in Bosnia and by 
the Serbs in their own province of Kosovo with the aim of 
ridding the area of Muslims has cost the lives of tens of thou- 
sands and proves that the European capacity for tolerance has its 
extreme limitations, 

Ottoman domination served to attract converts for Islam 
through a variety of inducements, not the least of which is 
opportunism, Bosnia provides a good example of this. Many a 
Bosnian convert to Islam served in high office in the Ottoman 
empire, as did some Croats and a multitude of Serbs who were 
recruited by the authorities through the devsinme and who formed 
the backbone of the ministries and elite guard of the sultans. 
Greek sailors who converted to Islam rose to the position of high 
command of the fleet, as in the case of the famous Kheireddin 
Barbarosa, who was responsible for the conquest of North Africa 
for the Ottomans in the sixteenth century. 

The second category is the result of vast immigration of 
Muslims into Western Europe, especially after World War II, in 
search of economic betterment. Many among them were former 
colonials of Great Britain and France; in addition, vast numbers 
‘of Turks and Balkan Muslims came to Germany as guest workers. 

Muslims, however, were in Europe much earlier than that. 
Arab conquests led to Muslim domination of the Iberian penin- 
sula and southern France off and on from 711 until 1492 when 
finally ousted in the ongoing Christian crusades waged against 
‘Muslims from the twelfth to the fifteenth centuries. Their legacy 
to Spain served to raise it to the status of a world power for a 
century or two. This legacy reached magnificent proportions in 
learning, architecture, and in both cultural and scientific contri- 
butions. Muslim Spain served as a magnet for scholars and traders 
from Northern and Western Europe. Yet the Crusades and their 
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aftermath managed to reduce the number of Muslims in Spain 
to a few thousand, who survived only by keeping their faith 
secret and who are known historically as Moriscos. 

Sicily, at one time in the ninth century, was also a Muslim 
state, as was Crete. The latter survived for a century or so, the 
former was undone by the Normans in 1246 due to papal pres- 
sures on the Holy Roman Emperor. 

Islam had been spreading in Eastern Europe even before the 
Ottoman conquests. There was an active and prosperous com- 
munity in Hungary from the tenth to the thirteenth century 
whén it was destroyed by Catholic fanaticism. Conversions in this 
part of Europe were the work largely of Siifi orders that led to 
the Bogomile heresy within the Christian churches of Bosnia, 
Albania, and Bulgaria. When pressures mounted against the 
Bogomiles, they sought help from Ottoman Muslims in 1463. 
After their lands were incorporated into the Ouoman Empire, 
they all adopted Islam within a century. Today the Bosniacs 
(South Slav Muslims), Koretesh (Macedonian Muslims), Albani- 
ans and Pomaks (Bulgarian Muslims) are descendants of these first 
Muslims. Their numbers were enhanced by immigrants from both 
the Ottoman Empire and the Crimean Khanate. 

Albania is theoretically the only country in Europe with a 
Muslim majority. Due to immense pressures from the Com- 
munist government, more Albanians ended up living outside 
than inside the country. Muslims constitute over 70 percent of 
Albania’s population of three and a half million. Before commu- 
nism, these descendants of the ancient Illyrians adhered to 
the Hanafi rite with the Bektashi Safi order exercising much 
influence over them, They were guided by a Council of Ulema 
chaired by a Grand Mufti, which managed mosques, religious 
schools and education, as it had been under the Ottoman 
Empire. 

When the Ottomans retreated under Austrian pressure from 
Croatia, Slovenia, and Serbia late in the seventeenth century, the 
Muslim populations were quickly expelled, except for those of 
present-day Bosnia-Herzegovina. Muslims of Herzegovina were 
persecuted by the Austrian regime in the nineteenth century as 
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well as by the states of Serbia and Montenegro during World War 
Il, They lost up to 200,000 victims to the partisans, who were 
mostly Serbs. They had targeted Bosnian Muslims for being sym- 
pathetic to the Germans, in whose armies some served during 
the war. In one of the worst bloodbaths of history, the Serbs 
undertook in recent years to end the Muslim presence, even in 
the independent state of Bosnia-Herzegovina with the tacit bless- 
ing of France and Britain who have strong anti-Muslim senti- 
ments in their own backyards and the indifference of other 
European states who do not look forward to an independent 
Islamic entity so close to Western Europe. 

In 1982 Yugoslavia had the largest concentration of Muslims 
in Europe with five million or 22 percent of the total popula- 
tion. In 1973 Tito’s government recognized the Bosnian Muslims 
48 a nationality with its own separate status within the Yugoslav 
state, which the Serbs had dominated after absorbing Croatia, 
Slovenia, then large chunks of newly formed Albania, In 1982 
Muslims were a majority in Kosovo at 85.6 percent and in 
Bosnia-Herzegovina at 51.6 percent. Muslims in Macedonia con- 
stituted 31.4 percent of the total inhabitants and numbered half 
a million. In Montenegro they made up 25.7 percent of the 
population, 

The Muslims of former Yugoslavia were the mast cohesively 
organized in all of Europe. They adhered to the Hanafi rite and 
were managed by the Muslim Religious Union with its four 
superiorates at Sarajevo for Bosnia-Herzegovina, Skopje for 
Macedonia, Pristina for Kosovo, and Titograd for Montenegro. 
Mosques and Islamic communities existed throughout the former 
federation. Some great libraries containing irreplaceable Islamic 
works, manuscripts and documents were set afire in the bom- 
bardment of Sarajevo in 1992 by the Serbs who were bent on 
eliminating all vestiges of Islam by targeting not only innocent 
civilians—women, old men, and children—but also mosques and 
other Islamic monuments. 

Before the latest civil war, Bosnia-Herzegovina had up to two 
thousand mosques with more under construction. Its organized 
religious community elected a Reis-Ul-Ulema (Grand Mufti) 
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with his seat at Sarajevo. An Islamic faculty was established at the 
university level, with origins that go back to Gazi Husrewbeg, 
the founder in 1536. 

As for their origins, the most numerous are Bosniacs (some 
two and a half million in 1981) who share with the Serbo- 
Croatians racial and language traditions. Then come the 
Albanians, who reside in the Kosovo segment of former Yugoslavia 
and number close to two million today, Muslims of Turkish stock 
constitute some 150,000 and reside mostly in Macedonia. The 
Gypsy Muslims number about 100,000 and are among the poorest 
of all Muslims, There are small coteries of Croatian, Circassian, 
and other Muslims surviving the absorption drive of Christian 
Croats and Serbs and numbering no more than several thousands, 

Yugoslav Muslims before the disintegration had established and 
maintained good ties with the Islamic heartland, especially when 
the charismatic Tito broke with Moscow and allied himself with 
Nasser of Egypt, Nehru of India, and Sukarno of Indonesia to 
establish the Third World Bloc of non-aligned nations, The tragic 
aftermath of the breakup and the cruel war launched by Serbs 
and Croats to extirpate the rest of Muslims from former 
Yugoslavia will stand them at low tide with the Muslim world 
for some time to come. 

It is to the disgrace of the world in general and Muslim states 
in particular for all to stand by and witness for a number of years 
the genocide of Muslims of Bosnia and Kosovo, Shedding tears 
and pretending helplessness could not make up for their shame- 
ful inaction and withholding the aid they needed to defend 
themselves. The consequence of Muslim states’ relative inaction 
are bound to be felt with unhappy results for the rest of the 
world. Muslim governments have set themselves up as targets for 
the extremist “fundamentalist” parties who can now with cer- 
tainty point the finger of blame for inaction at their leaders. One 
million embittered Muslim refugees can generate a movement of 
vengeance already contemplated by extremists, targeting espe- 
cially France and Britain for their providing an umbrella under 
United Nations’ guise for the Serbs to roll up Bosnian territory 
and massacre the innocent. 
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Yet, in spite of the tragic fate confronting the Muslims of 
Bosnia-Herzegovina and Kosovo today, Islam is not about to be 
eradicated from the rest of Europe. Indeed, Muslims have exhib- 
ited a remarkable capability for resilience and dynamic adjust- 
ments enabling them to survive and increase in numbers, They 
are organized and have their own mosques and institutes for pro~ 
moting Islamic education and training imams, 

The two million Mushm Turks in Bulgaria were under severe 
pressure from the Communist state to give up their identities and 
become Bulgarized. In 1850 a third of the population of what 
is today Bulgaria were Pomaks or Bulgarian-speaking Muslims. 
Continuous pressure and a policy of expulsion had reduced their 
numbers drastically. Not until the breakup of the Communist 
Eastern bloc and the elimination of extremist rulers have such 
pressures relaxed. Some seventy thousand Muslims in Romania 
were treated relatively well given the ties established by its former 
dictator with Muslim and Arab states. With its few thousand 
adherents, Islam in Hungary is a “recognized religion.” 

In Western Europe the centers of Muslim concentrations are 
Great Britain, France, and Germany, each with a Muslim popu- 
lation of three million or more. Muslim immigrants t France 
are of colonial origin. In 1900 there were only one thousand 
Muslims, rising to six thousand in 1912. Algerian immigration 
was encouraged after World War I due to the heavy losses the 
country sustained, So, in 1924 the Muslim population reached 
120,000, After World War Il, in 1950. it reached 240,000. The 
greatest immigration came after independence was granted to the 
colonies, in 1962. The figure has reached almost three million. 
Yet Muslims of France are not well rooted. About two million 
are of North African origin, the other third from Black Africa, 
Tran, and the Arab world. Only about 650,000 have French citi- 
zenship. Those of French ethnic origin number around 75,000. 
‘They are not well organized and are concentrated in Paris, 
Marseilles, and Lyons. They occupy mostly menial jobs and are 
suffering today from strong anti-Islamic sentiments (rooted in the 
legacy of the Crusades) instigated by rightest parties led lately by 
Le Pen. 
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Until 1968 one could detect no organization among Muslims, 
who Were content to practice their Islam in private, although a 
mosque was built in Paris in 1930, but was not under Muslim 
control. As they became rooted in the country, Muslims have 
undertaken to build mosques and Qur’nic schools. Only the 
Jami Mosque of Paris can accommodate a Muslim Community 
Center, the rest (some four hundred and fifty) being mostly 
makeshift. Until recently there was no national overseeing or- 
ganization and no schools for Muslim children and for training 
imams. Only the indigenous French Muslims had the proper 
organizations to serve their needs, French authorities discriminate 
against them and do not accord them the treatment received by 
other religious groups. Yet in spite of such hostile attitude towards 
Islam, the religion has managed to gain over one hundred thou- 
sand converts from Catholic Christianity, including the famous 
ocean explorer, the late Jacques Cousteau. 

In the United Kingdom, the growth of the Muslim commu- 
nity parallels the French experience: immigrants derived from 
former colonies. The earliest such immigrants came from Aden 
(Yemen) who established themselves in Cardiff where they built 
a mosque in 1870, They were followed at the end of the century 
by immigrants from India, who settled close to London. They 
built the Shah Jehan Mosque at Woking. In the early half of this 
century Muslims arrived from Cyprus, Egypt, and Iraq. At the 
outbreak of World War II they numbered altogether some 50,000. 

After the war, and by 1950, their numbers had doubled. New 
peaks were achieved in the 1960s with heavy influx from India, 
Pakistan, and Bangladesh. The British government clamped down. 
in the 1970s and the flow slowed to a trickle. In 1982 the 
Muslims of Britain numbered 1,250,000 and today 1,500,000. In 
1982 about 700,000 had acquired British citizenship. Only several 
thousand are of British or West Indies origin; the majority are of 
the Hanafi rite; the rest are Shafi‘, Ja'faris, or Isma‘Tlis. They enjoy 
a better status than in France or Germany. Among them can be 
found professionals, physicians, engineers, small business propri- 
etors, and white collar workers. The majority, however, are factory 
workers or small business employees. 
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About 40 percent of all Muslims live in the greater London 
area. Their numbers are increasing due to higher birth rates but 
their political influence remains limited. About one hundred local 
organizations are in the London region, fifty in Lancashire, forty 
in Yorkshire, and thirty in the Midlands. There are three in 
Scotland, two in Wales, and one in Belfast. 

British Muslims are organizing on an increasing scale, The 
Union of Muslim Organizations was formed in 1970 to oversee 
some two hundred Muslim organizations. Its efficacy has been 
restricted by the low level of inter-institutional relanonships, The 
Islamic Foundation of Leicester (established in 1968) specializes 
in publishing Islamic literature in English. The Muslim Womens" 
Association (organized in 1962) caters to their own needs and 
problems. The Muslim Educational Trust (1966) dedicates its 
efforts to the education of Muslim children, It has won permis- 
sion from the British government to teach Islam to Muslim chil- 
dren in public schools. Since there is no separation of state and 
church in Britain, the recognized religions receive support, but 
not Islam, since it is not recognized, which has proven to be a 
handicap; marriages by rabbis and priests are recognized, but not 
by an imam, Other discriminatory acts are manifest, especially 
on the racial level, a shared condition of Muslims in the West 
European countries." 

Germany was not historically a major colonial power, hence 
it had no former colonial Muslims to contend with as had France 
and Britain. Historically, Prussia and the Ottoman Empire had 
friendly ties and were linked in World War L. After the war, many 
prisoners freed by the French preferred to settle in Germany, 
mostly in Berlin. Immigrants from Iran and Afghanistan expanded 
this nucleus of Muslim settlers. There were scarcely more than a 
few thousand Muslims before the Second World War. In 1951 
they were about 20,000. Only after 1966 did their numbers 
increase rapidly with the influx of guest workers from Muslim 
countries, predominantly from Turkey. In 1971 the number 
reached 1,150,000, of which 900,000 were Turks. Today Turkish 
Muslims alone account for over two million. Those from 
Yugoslavia and Albania were second highest with 150,000 in 
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1971 and rising, due to the influx of refugees from Bosnia, to 
half a million. Children of Muslims born in Germany are en- 
titled to the rights of German citizenship and fall integration in 
German society. 

Muslims of Germany belong mostly to the Hanafi rite, rela- 
tively fewer to the Shafi or Miliki, and some around Hamburg 
to the Ja'fari. Geographically they are spread all over the country, 
with the highest concentrations in Westphalia and Bayern. There 
are some 50,000 Muslim students from foreign countries attend- 
ing German universities at any one time. 

“The bulk of Muslims are blue-collar workers; several thousand 
are professionals. Some have their own enterprises. They are 
hard working, law abiding, and productive. Turkish Muslims 
in Germany have contributed some five billion marks to the 
German social security system, receiving only three billion in 
service from it, 

The aroused anger of the German public over increased taxes 
and higher cost of living coupled with rising unemployment in 
the key industrial sectors has provided fuel for the rightest neo- 
Nazi movement that has chosen to target not just these illegal 
refugees, but the Turkish Muslims as well, as evinced in the fire 
bombing of Turkish Muslim families. Politically, they enjoy no 
influence and can only rely on the good will of the authorities 
and the verbal sympathy of the government in times of such 
crises. 

Organizational efforts have intensified in recent years. There 
were no local Islamic organizations before World War I. The first 
mosque, at Schwatzingen near Stuttgart, built by a German 
nobleman in the eighteenth century was reconverted in 1977 
from a museum to a place of worship. The mosque built at 
Potsdam in 1720 was rebuilt in 1926 and acquired by the 
Qidiysnis after World War II. Impressive mosques were built sub- 
sequently in key German cities. There are some six hundred 
mosques altogether, the bulk being makeshift. Cologne has forty- 
two catering to more than a hundred thousand Muslims. There 
are about forty-five Queinic schools and only one full-time 
Muslim primary school. There are no regional organizations. The 
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large Islamic center has been managed by a closed organization 
without defined territorial jurisdiction. 

While the rights of Muslims are respected, they are not rec- 
ognized in Germany as a religious community because most of 
them are foreigners. This is bound to change as the community 
becomes more rooted in German soil and German converts 
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Islam in Transition 


‘THe ForTUNES OF Islam vacillate from one part of the world to 
another, Under Communist rule, Islam demonstrated remarkable 
resilience for survival and growth. In Southeast Asia its develop- 
ment hinged on survival, integration, and growth potential. In 
Africa and America it is a story of dynamic growth and expan- 
sion. In the Indo-Pakistani subcontinent and along. its fringes, 
Islam is largely in the state of flux secking to lay the foundations 
of the state or, as in India, to counter adversity, In Turkey and 
Iraq, Islam is poised to play a greater role as an integral force in 
state and society. 


India 


Taken together, the Muslim population of the Indian subcon- 
tinent would constitute the largest group in the world, In India 
they number 12 percent or ninety million out of a population 
of some nine hundred million. Pakistan and Bangladesh enhance 
the numbers by another two hundred million, with Sunnis con- 
stituting 77 percent and the Shi’ah 20 percent. 

Islam came to the subcontinent in 711 with the Arab con- 
quest of Sind province (Pakistan). Traders quickly followed, estab- 
lishing colonies as far south as Kerala. In the eleventh century 
parts of northern India were added to the Muslim Ghaznawid 
state based at Ghazni in today’s Afghanistan. The Muslim Ghurids 
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inherited the Ghaznawid state in India: Punjab, Uttar Pradesh, 
and later, Bihar, Bengal, and Assam. In 1206 the Turkish com~ 
mander Aybak became independent, thus creating the first 
Muslim state of India, with its capital at Lahore. When the capital 
was moved to Delhi, the Delhi Sultanate was created, lasting until 
the Muslim Moghuls, led by the Emperor Humayun conquered 
it in 1555, The brilliant Moghul Empire ruled over the whole 
of the subcontinent until officially displaced by the Brush in 
1858. 

When under assault from outsiders—Portuguese, French, and 
British—if Muslim rulers were unable to defend the state, it was 
the Muslim citizenry who took up the task. In the 1820s the 
Mujahidin fighters were organized under Sayyid Ahmad Shahid 
to expel the British intruders. The Sepoy uprising of 1857~1858 
and the siege of Lucknow culminated in failure, and for the next 
half century Indian Muslims could only brood and decry the 
anti-Islamic policies of the British Raj 

In 1906 the Muslim League was established for the purpose 
of protecting Muslim rights and countering Hindu domination 
abetted by the British, who could control such a vast land only 
by implementing a policy of divide and rule. But Hindus and 
Muslims struck a common cause and cooperated in the Indian 
Congress to oust the British, In the 1930s the poet Iqbil pro- 
posed the establishment of 2 Muslim state, but the Muslims of 
India did not favor the idea at that time, Mahatma Gandhi led 
with pacific non-resistance means the well-publicized mass de~ 
monstrations to gain independence. But underlying his efforts 
was the Hindu aspiration for national independence “despite his 
sincere personal commitment to harmonious inter-community 
relations,” 

Fear of potential Hindu domination and revenge induced the 
Muslims to seek their own state. Ali Jinnah and Jawaharlal Nehru 
could not agree on the nature of a unitary state and Gandhi could 
not reconcile the nationalist aims of both. In 1946 Hindu extrem- 
ists launched a chain of violence against Muslims inflicting great 
losses in life and property. Partition appeared the only solution 
and Lord Louis Mountbatten, the last British viceroy of India, 
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transferred power to Jinnah on August 14, 1947 as the first 
president of the newly created Pakistan (Land of the Pure, i.e. 
Muslims). 

Massive emigrations ensued, most coming from areas in the 
Ganges valley where Muslims were in a minority, Kashmir, a 
Muslim majority entity passed under India’s control, albeit fierce 
outbreaks characterized the transfer by its Hindu governor and 
the Muslims of Kashmir have not ceased their often violent re- 
sistance to Hindu dominance since then, Other bloody outbreaks 
took place also between Muslims and Hindus in Punjab and 
Bengal, which only accelerated emigration to Pakistan and what 
became later Bangladesh. 

Many of the cultivated Muslim elite chose not to emigrate, 
‘Those who did under pressure of persecution reduced consider~ 
ably the size of Muslim entities. Punjab and Bengal were parti- 
tioned even though the majority were Muslim, With its twenty 
million Muslims, Hyderabad in the Deccan chose to be inde- 
pendent as per the guidelines provided by Mountbatten, but India 
invaded and incorporated it in 1948. Jammu and Kashmir were 
alo incorporated against the will of their inhabitants, 

In 1941 Muslims stall constituted 24 percent of the inhabitants 
of the subcontinent. After partition they were reduced to 9 
percent; today they are about 12 percent of India and their per- 
centage is still growing in spite of adverse conditions. They are a 
heterogencous lot, marked historically by the stamp of invaders, 
whether Arabs from the west, Turkic tribesmen from Central 
Asia, or Afghan and Persians in subsequent centuries from the 
northwest. Yet the majority derived from the soil of India itself— 
natives who converted over the centuries in order to escape the 
Brahmanical caste system that made of them untouchables in the 
Hindu social hierarchy. 

Today the Ganges valley is still the home of some forty million 
Muslims, or 52 percent of the lor (1981 census figures). In the 
former Princely State of Jammu and Kahsmir, 64.2 percent of 
the population is Muslim. In some areas of Kashmir they are 
between 90 and 95 percent of the inhabitants. In the north their 
cultural languages are Urdu and Bengali; in the south, Tamil. The 
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southern Muslims derived largely from South Arabian stock and 
their center of influence is the state of Kerala. Despite minor cul- 
tural differences, Indian Muslims have maintained a strong sense 
of community and attachment to Islam. This was manifested early 
in this century when every adverse situation affecting the Western 
world of Islam existed, due to colonial encroachments. Indian 
Muslim leaders expressed outrage against France and Britain for 
subjugating Muslim North Africa and sympathy with their fellow 
| Muslims of the Ottoman Empire whose sultan caliph they con- 
sidered their spiritual leader. 

Islamic legacy in India is evident today in the great monu- 
ments built by Delhi and Moghul sultans in Delhi and Agra and 
elsewhere. Local notables spoke Urdu up until independence. 
‘Under the British Raj an intense competition developed between 
Hindu and Muslim civil servants due to the Briush favoring 
the Hindus in the bureaucracy. Following independence, Muslin 
administrators, engineers, and entrepreneurs left en masse for 
Pakistan, creating a vacuum in the areas they left behind 

The majority of Muslims (72 percent) live in rural areas and 
pursue primarily farming, In the cities, 3 good many engage in 
handicrafts. They are artisans, craftsmen, and menials. Their 
volvement in trade and commerce is at a lower level; very few 
occupy leading positions in industry and business in the eco~ 
nomic sector, When modern India was first created, its president, 
Abu ‘I-Qalam Azid was Muslim, as was the minister of educa- 
tion and a number of justices. Muslims occupied a good many 

_ Seats in the newly constituted parliament. Their great centers of 
learning in Hyderabad and Aligarh, seat of the Indian Islamic 
reform movement, attracted scholars from around the Muslin 
world. Today, they still maintain an edge in sports and cultural 
activities but the majority of Muslims remain segregated in all 
walks of life. 

Regarding the sectarian affiliation of Muslims in India, about 
90 percent are Hanafis, with about four million Shifi'i in the 
south. Shi'ites of the Ja‘fari rite are concentrated in the north- 
‘western states, mostly in Lucknow of Uttar Pradesh. There are 
also Ismi‘ilis of the Bohra branch, mostly in Bombay and the 


na 
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Gujerat area. They all get along well today in spite of localized 
intrasectarian feuds in the past. 

By and large, Indian Islam is neither well understood nor 
allowed to play a positive role in Islamic affairs outside the sub- 
continent owing to the feud with Pakistan which, as an inde- 
pendent entity, is seen as more integral to the Western world of 
Islam. India managed to counter this by espousing issues, such 
as Palestine, to gain favor with Arab Muslims states confronting 
this problem. The other reason for Indian Islam's lack of atten- 
tion is fragmentation. India is replete with minority situations 
and problems due to laws of protection under the country’s 
constitution.” 

In India, as in other countries discussed, Muslims have organ- 
ized and broadened the base of activities, as exemplified in the 
Rabitac alAlam al-Istimi (World Muslim Congress), and the 
Organization of the Islamic Conference. At present the Jamaat- 
c-lslami and the Tablighi Jamaat, both centered in Delhi, are 
active movements; one is attempting Co cement tes with the 
principal Muslim communities; the Tabligh seeks to enhance 
worship by concentrating mainly on the spiritual welfare of 
Muslims. They have received aid from other Muslim countries, 
like Qadhdhafis Libya and Ayarollah Khomeini’ Iran, especially 
following intensification of clashes between Hindu and Muslim 
groups, Both are caught up at present in extremist activities, best 
expressed lately in the destruction of the historic mosque, Babri 
Masjid, by Hindu fanatics that led to widespread bloodshed and 
devastation in the reaction of Muslims that ensued. 

Violent episodes have increased the awareness and concern of 
Muslims outside India over the lot of their co-religionists. They 
are paying increasingly more attention to such movements and 
events inside India, especially as Indian Muslims become more 
visible. They perform the hajj in numbers exceeding 25,000 
annually. 

Basic Islamic education is received in the makatib and madaris, 
primary and secondary schools. Jamaat-e-Islami has prepared sixty 
textbooks in various subjects for use in these schools. But these 
cover only a quarter of their needs, The situation is somewhat 
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‘remedied by publications under the auspices of Islamic councils 
‘on the local state level. India has one of the largest collection of 
mosques and mausoleums, some on the world heritage list (like 
the Taj Mahal at Agra), more than any other Islamic country, 
reflecting the illustrious heritage of Islam in India over the cen- 
turies. Indeed, the revival of Islamic texts in Arabic was conducted 
early in this century by such publishers as the Osmania Univer- 
sity Press at Hyderabad, Deccan. 

Urdu is the first Muslim tongue in India, as it is in Pakistan. 
Arabic and Persian have left strong influences on both the script 
and language. It is the mother tongue of some 65 percent of all 
Indian Muslims, the others being Bengali, Gujerati, Kashmiri, 
‘Tamil, and Malayalam. 

Modern Indian nationalism and the emergence of the fanatic 
aspect of Hindu fundamentalism has tended to galvanize and 
sharpen differences with Muslims. This has been manifest in the 
intercommunal riots since 1971 that have only intensified in the 
last year or so with Hindu extremists seeking to sublimate Islam 
and its culture. Existing in separate communities, they are bound 
only by the pan-Islamic organizations within India. This has 
exposed them to greater persecution by Hindu majorities, The 
dichotomy of Dar al-Islam versus the Dar al-Harh (abode of 
peace versus abode of war) seems to have taken on a special char- 
acter inside India. Muslim minorities continue to fear assimila~ 
tion, especially since they have been reluctant to emigrate 
following their disillusionment with the breakup of Pakistan 
into separate Pakistani and Bangladeshi republics. They fear also 
the possible sublimation of Shariah personal laws in face of 
demands by Hindu extremists for one civil code for the whole 
country.’ They are not encouraged by the current political system 
that seems to exclude them from playing any effective role in 
"government. 


Following independence in 1947, the governments, both 
and state, have embarked on deliberate policies to deny 


Islamic character to institutions that have played key roles 
‘cally in enhancing Indian life and civilization, symbolized 
only in the great architectural monuments, but in the cul- 
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tural life generally—from music to dress to cuisine. Islamic edu- 
cation received a blow at both the lower and higher levels with 
efforts to secularize its curricula or to force Muslims to enroll in 
Hinduized institutions where the religious beliefs and mythology 
of the Hindus are freely introduced in textbooks. The aim is to 
indoctrinate Muslim youth with the religion of the majority. 

Bias is experienced also by Muslim entrepreneurs who are not 
able to obtain loans or permits as freely as their Hindu counter- 
parts. Whenever they achieve visible prosperity, their properties 
are looted and destroyed in communal riots, Remittances 
from Indian Muslim workers in the rich Gulf states have in- 
creased the comfortable life of local Muslims in acquiring prop- 
erty, educating youth, renovating mosques, and operating Muslim 
institutions, 

Socially, Muslims are better off as a community since egalitar- 
janism marks all aspects of their intercommunal relations, some- 
thing absent in the Hindu caste system. Their women enjoy more 
rights than Hindu women and more Muslim girls avail them- 
selves of educational opportunities. Hindus counter by claiming 
Islam subjugates women and by treating Muslims lower than their 
lowest caste. When Bohras and Qidiyini Ahmadi communities 
came under attack at one time or another, both received strong 
support from the Muslim ummah albeit neither sect is considered 
more than a fringe operation of Islam. Any interference by the 
secular state was interpreted as endangering the “neutrality” vis- 
i-vis minority religious groups enjoined by post-Independence 
ruling governments. 

‘The more Islamic groups came under attack, the greater the 
effort to unite them, an undertaking currently by the All-India 
Majlis-e-Mashwarat (Consultative Council). The first all-India 
Muslim convention was held in Aligarh in 1953. The Jabalpur 
riots of 1961 led to the disparate Islamic organization to create 
the Consultative Council to speak for all of them. Muslims of 
India are moving toward greater cohesiveness and organization in 
order to strengthen themselves in such areas as education and 
welfare in anticipation of playing a role commensurate with their 
numbers and achievements in India’s political life. 


ISLAM IN TRANSITION «+ 353 
Pakistan 


When Pakistan was established as a country wherein Muslims 
were to enjoy their faith without being impeded, its founder, Ali 
Jinnah, was thinking of a land for Muslims, not a Muslim state. 
This has remained the country’s problem ever since—how to 
reconcile modern Western style institutions with the Sharvah of 
Islam. For two decades provisions of the Shariah were restricted 
to providing prescriptions for the acceptable personal life of 
citizens. Series of coups and counter coups from Suhrawardi’s 
rule up to 1957 constituted largely a play for power by various 
groups, secularists and non-secularists. 

Islam came into play only when the Jami‘ati Islam of Mawlina 
Mawdiadi broke with the Muslim League's modernist eliust ap- 
proach to state organization and insisted on keeping the Indian 
Islamic wmmah together. He was against a nationalist entity be- 
cause, to him, it was un-Islamic, which explains why he opposed 
the idea of a Pakistan independent of India. When the state was 
nevertheless created, he worked toward molding Pakistan in the 
Islamic image.” 

Mawdiidi was the intellectual product of the reformist Salafi 
movement of Egypt. He strove to reverse the secularist trend and 
to achieve greater Islamization. His perception of Islam is the 
standard one of the reformed traditionalists, namely that the 
Qur'in can be interpreted only against a background of Muslim 
ideology, that Western philosophy has no place in it, and that no 
synthesis could be effected because religion is the soul and the 
guiding spirit behind it. Islam, as he rightly put it, is more than 
a religion; it is, rather, a complete code of life: a political system, 
an economic system, and a practical religion because it is com- 
plete. Guided by such perceptions, Mawlins Mawdiidi insisted 
that to translate these into practice required the entire program 
of life and not merely a fragment of it.” 

The policy of accelerating the Islamization of institutions has 
characterized the politics of Pakistan since 1977. In Pakistan to- 

as in neighboring Afghanistan and Iran, Islam has emerged 
the force to reconcile. Indeed, in 1998 the decision was at last 
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taken to make the Islamic Shari‘ah the recourse of all legislation 
in Pakistan. 

Secularism had been proposed by Jinnah as an option for 
reconciling Hindus and Muslims, the latter constituting 86 
percent of the new state. Mawdiadi’s option lost out and he was 
imprisoned in 1948. The principal traditionalists and neo- 
fundamentalist leaders were also imprisoned in 1953 for stirring 
up riots. In October 1954, Iskandar Mirza, then Home Secretary, 
proclaimed that religion and “politics could and should be 
separated.”” 

In the 1956 Constitution, however, Pakistan was declared an 
“Islamic Republic.” Ayyub Khan, who was in charge in 1962, 
failed to drop “Islamic” from the name, A secular state in line 
with Ataturk’s Turkey failed to gain support. Islamic and mod- 
ernist groups were now taking the initiative. But neither the 
ulema nor the Society of Ulema made any specific proposals for 
an alternative ideology other than to demand a constitution in 
tune with the Sharial. The ulema would have guided the state 
as their counterparts later in Iran managed to achieve. Another 
project by the Jama‘t-i-Islimi, whose membership derived largely 
from the urban lower class, was resisted by Muslim secularists. 

The 1973 Constitution reaffirmed the right of Muslims to live 
in accordance with stipulations of the Sharah, permitted reli~ 
gious instruction for Muslims and the right to develop their 
religious institutions and to promote the Islamic code of conduct. 
No law of the land could contradict the Quriin or Sunnah. A 
ministry of religious affairs proposed by Mawdadi was rejected. 
The ulema could not serve as the body to ensure that laws en- 
acted comported with provisions of the Shari‘ah. Failing to gain 
a place for themselves in the state organs, the religious groups 
transformed themselves into political parties. The modernists were 
the main beneficiaries of the constitutional debate. The Islamic 
tradition was not taken as a system of law having precedence but 
rather as a set of general principles. Emphasis was placed on the 
right of citizens in a modern state rather than on the Muslim 
community at large." It did, however, restrict polygamy and pro- 
tect women’ rights. 
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The religious parties did not give up. They managed to press 
the government enough to keep up the Islamic debate. In 1963 
Ayyub Khan was compelled to announce constitutional amend- 
‘ments to strengthen the state’ Islamic nature. In 1974 Prime 
Minister Bhutto declared the Ahmadiyah a non-Muslim entity, 
followed by legislation banning drinking alcohol and gambling. 
In 1977 he was pressured into promising to make the Shariah 
the law of the land. Martial law was declared and Bhutto was ar- 
rested in July 1977. 

General Zia-ul-Haq, the martial law administrator, who was 
shortly to become president, had been supported by the religious 
parties, and he promised more concessions, He declared that the 
Shari‘ah had supremacy over the law of the land. Ordinances were 
enacted to recognize Shariah jurisdiction over some matters of 
criminal law, punishment tor fornication, theft, and the 
sumption of intoxicants; canon law concerning zakdh and ‘ushr 
were reinstated, as were measures to curb usury and establish 
interest-free banking. Institutions were created to promote 
Islamization, a High Court and Supreme Court structure to 
abrogate laws adjudged un-Islamic. All this was in line with what 
Mawdiidi had demanded thirty years earlier. In the summer of 
1980 a Majlisi Shira (Consultative Council) was created to super- 
vise the implementation of the Shariah. 

With the election of Benazir Bhutto and her replacement 
‘with Nawaz Sharif, the role of Islam was not diminished. It 
remains an insoluble part of the land to which it provided the 
excuse for its coming into being in the first place. Islam’ legit- 
imization derives from a series of compromises between a mod- 
ernist elite and various religious groups. Islam provided the 


" ideology for its establishment, but the ulema, its custodians, are 
- still not in control, 


Nevertheless, the power to mobilize and lead the populace 
was manifest in the vast demonstrations the ulema instigated in 
support of the Taliban regime of neighboring Afghanistan, whose 
Teaders had been trained in the Islamic schools of Pakistan. The 
Taliban as well as the al-Qaeda organization led by Osama bin 

which the United States had accused of masterminding 
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terrorist attacks against its interests, had strong support from a 
significant segment of the Pakistani population, and it was not 
surprising that resentment was voiced openly. After the United 
States declared war on the Taliban regime, and after Perviz 
Musharraf, the President of Pakistan, opened his country’s air- 
space and air bases to U.S. forces in order to facilitate American 
attacks on Afghanistan, the leaders of sympathetic Islamic factions 
instigated large demonstrations of protest against President 
Musharraf. In siding with the US. against the will of his people, 
Musharraf gained the support he needed to firm up his illegia- 
mate tule, 


Myanmar (Burma) 


Ishm entered Myanmar (Burma) by a number of routes. Arab 
Muslim traders settled on the Arskan coast in the first century 
of Islam. In later centuries, Islam spread due to the efforts of 
Indian and Malay traders. Then came refugees from Yunnan 
(China), who settled during the nineteenth century in the north 
ern parts of the country. 

Sultan Nisie al-Din Mahmvid Shah (1442-1459) of Muslim: 
Bengal helped King Sulaymin Naramithla establish a Muslim 
state in Arakan with the capital at Myohaung, It extended as far 
south as Moulmein during the rule of Sultan Salim Shah Razagri 
(1593-1612), Buddhist Burma conquered the Muslim state in 
1784. The British wrested it from them between 1824 and 1826, 
With independence, Arakan was incorporated within Myanmar. 

In 1969 Arakan had a population of 1,847,000. By 1982 
there were about 2.6 million, of whom about 1,460,000 were 
Muslims (56 percent of the total). Another 2.1 million lived in 
other parts of Burma, bringing the total to over 3,600,000, or 
10 percent of the total inhabitants of the country today.” Burmese 
Muslims insist their numbers are double the official figures 
given out by the government. Twenty percent of Tennasserim: 
Division is said to be Muslim. They are a majority in a number 
of cities outside the Arakan region, the most significant being 
Moule, 
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Muslims of Burma are of two ethnic origins: Indo-Pakistani 
{concentrated mainly in large cities) and indigenous Burmese. 
They worship in more than five thousand mosques; in the large 
cities can be found several mosques of ancient vintage. Qur'ins 
exist in the Burmese language, but not much in Islamic litera- 
ture, Before 1962 about five hundred performed the pilgrimage 
annually. There are enough Muslim schools to handle about 60 
percent of young Muslims. Islam, however, is not taught in public 
schools. There are many university graduates but they do not oc- 
cupy a commensurate number of positions in the government, 
armed forces, or the professions. 

Before the military took over in 1962 and socialized the 
country, Muslims were well integrated with their fellow coun- 
trymen. They occupied top positions in the army and govern- 
ment; they had four ministers at one Gime or another and two 
judges in the High Court. While the majority of Muslims were 
farmers, many others were rich traders. They had established a 
free Muslim hospital as early as the 1930s and a Muslim Central 
Fund Trust. Their Muslim organizations today include the Jamiat 
Ulema-e-Islam, the All-Burmese Muslim Organization, and the 
Islamic Religious Affairs Council. 

The brunt of persecution was felt by the Arakanese who were 
subject to four major expulsions since 1942. A wave of hatred 
followed in the wake of British departure that year and Muslims 
Were massacred on a large scale. Two hundred thousand fled to 
neighboring Bangladesh, Pakistan, and Saudi Arabia. Pogroms 
ensued in the wake of failed attempts by Arakan Muslims to 
establish their own republic before the Japanese arrived, and again 
in 1958, 1962 and 1974. In “Operation Dragon King” the mili- 
fary government in 1978 denied Rohingya Mushms national 
identity cards, offering them instead the status of “foreigners.” 
An orgy of Muslim killings in May 1978, led to the death of 
thousands and the forcible fleeing of 16,000 into neighboring 
Bangladesh. ther, 71,000 were evicted that year. By August 
1978, 313,000 had become refugees; most of them were eventu- 
ally repatriated under pressure of Muslim countries and aroused 
world indignation. But home again meant they had to face 
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deprivation, misery, and inhuman treatment. Pressure continued 
and in the early 1980s thousands more from other parts of Burma 
were forced to emigrate to Thailand and Bangladesh. 

The 1980s represented a dark episode for Burmese generally 
and Mustims particularly, especially when the military staged their 
coups and took control of the reins of government, The com- 
munity was persecuted, Muslim businesses nationalized, their 
lands seized, their schools de-Islamized, and forbidden to perform 
the hajj. Their ties with the outside world were further reduced. 
They could not publish Qurins without permission of the 
government nor obtain permits to import them, The oppressive 
rule of the military regime has abated somewhat in the face of 
international indignation, but the Muslims still endure handicaps 
out of proportion to the rest of the citizens. 


Sri Lanka 


Islam reached Sri Lanka in the seventh century, again with 
Arab traders from South Arabia. Well received from the start by 
the ruler, they established a trading community that continued to 
thrive. With the fall of the “Abbasid caliphate of Baghdad in 1258, 
many Muslims emigrated to Sri Lanka and ties with Muslims of 
South India were strengthened. 

From South Arabia they received the Shafi'i rite and from 
South India their language, Tamil. By the sixteenth century they 
were concentrated along the southwest coast with their princi- 
pal centers located at Colombo, Beruwala, and Galle.” 

When the Portuguese landed in Colombo in 1502, they pro- 
eceded to break the political power of the Muslims and to destroy 
their prosperity, following this up with terror and expulsion, Most 
were expelled by 1526, and the rest by 1626. They scattered to 
the islands of Kandy and Sitawaka. Others relocated in the inte- 
rior towns and along the northern (Purralam) and eastern coasts 
(Kalmunai) to engage largely in agricultural pursuits. Men joined 
the Sinhalese army to combat the Portuguese. Others prospered 
in the Sinhalese Kandyan Kingdom as traders under the toler- 


ance of its ruler. 
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The Dutch replaced the Portuguese in 1658 but continued 
their policies of suppression against the Muslims, expelling them 
from Galle and Matara (in 1659) and Colombo (in 1670). They 
were not allowed to buy land and were reduced to the status of 
indentured labor. It was not until the British rescinded these rules 
in 1832 that the Muslims could enjoy reprieve. 

When the Dutch took over Indonesia, Javanese refugees, pris- 
oners, soldiers, exiles, and others were brought to what was then 

| Ceylon, where they eventually formed their own Malay com- 
munity. Shortly before the British conquest in 1796, the Dutch 
introduced Islamic personal laws, which the British retained. They 
treated the Muslims reasonably well during their period of colo- 

“nial rule. By 1937 they had promulgated a system of “domestic 
relations” courts, presided over by Muslim gadis, and organized 
the awgaf under the aegis of Muslim overseers. 

In 1901 there were 248,000 Muslims. In 1972 Ceylon became 
the Republic of Sri Lanka, and the Muslim population numbered 
approximately 1,168,000, having grown to over 20 percent of the 
total population of the country. They are concentrated in four 
areas, with the highest being in the agricultural east coast. Almost 
all Malays live in Colombo. 

Sri Lanka has about 2000 mosques, with 63 in Colombo 
alone. Large mosques are governed by boards of trustees and 
some 1500 mosques are administered by a Wagf Board headed 
by a commissioner appointed by the government. Qur'in is 
taught in all mosques, but Islamic literature texts are in short 
supply with restrictions limiting their import. Muslim personal 
Jaws remain in force and a few hundred Sri Lankan Muslims 
manage to perform the hajj every year. 

There are no independent Muslim schools; like all others, they 
have been nationalized. The Ministry of Education does have a 
Muslim School section that oversees 200 primary and secondary 
schools. Besides the official curriculum, these schools teach also 

PAnbic and Islamic subjects. The Zahir College, established in 
Colombo in 1892, is still operating as an independent institution 
th both primary and secondary schools and some 2000 male 
only. The government sponsors a Muslim Ladies’ College 
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and a Training College for teachers in the Eastern Province with 
over 500 students, 

There are six imam schools, five for boys and one for girls, 
located in Amparai District, Galle, Colombo, Puttalam, and 
Kandy. Muslims constitute less than 4 percent of Sri Lanka uni- 
versity students. Indeed, they graduate the lowest percentage of 
students (under 100 a year) in Sri Lanka. At present, Muslims are 
poorer than the rest of the population. About 90 percent are 
farmers and laborers, 9 percent traders, and 1 percent govern- 
ment employees,'! 

There is usually one Muslim minister or two in the govern- 
ment. The mayor of Colombo has traditionally been Muslim, 
Muslims also have had 21 representatives out of the 151 con- 
stituencies in the country, which is double their national per- 
centage. They are completely integrated and loyal to the state. 
Occasional outbreaks against them notwithstanding, Muslims 
have been generally well treated. 

They have a number of important organizations: the Muslim 
League, the Ceylon Moors League, the Islamic Socialist Front, 
the Jamaat-e-Islami, the All-Ceylon Council of Ulema, the 
Muslim Youth League, the All-Ceylon Muslim Educational 
Conference, and the University Muslin Majlis. There is, however, 
no overall supervisory structure." 


Afghanistan 


In Afghanistan we have the example par excellence, not merely 
of resilience but of resistance to forces hostile to Islamic entities, 
best exemplified in the ultimate triumph of the Afghan resistance 
against the Soviet-sponsored Jeadership im the country. Not only 
did they roll back the forces of materialist communism, but in 
the tragic aftermath there was still hope that an Islamic entity 
would emerge once the feuding Muslim rival parties settled their 
differences. Today, Islam is the determining force in reordering 
the government and state and in providing the guiding princi- 
ples for both. The Islamist movement began in 1960 to counter 
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the attractiveness of Communism to students and the increasingly 
secular direction of the state."* 

The majority of Afghan Muslims adhere to the Sunni rite. 
Afghan Shi‘ah belong to the Ja'fari rite. There is a small Isma’h 
minority and a few thousand Hindus and Sikhs, as well as a few 
hundred Jews. The idea of nation-state is a recent one in Afghan 
political thinking, Historically, it is the immediate community, 
tribal or agrarian, not the so called “state,” that has commanded 

} the allegiance of the Afghans. Religion provides the peasants 
life with its intellectual base, values, and codes of behavior. It 
does not provide a common social base because tribal and agrar- 
ian affiliations are determining factors in the Islam observed by 
each. 

‘This diversity accounts for the different forms of religious 
expression. There is the intellectual, the head of a Safi brother- 
hood, the “lim, the sayyid (descendant of the Prophet), and the 
village mullah, each with his own perception in projecting an 
image of Islam. There are differences among Sifi brotherhoods 
themselves, As one authority put it, “in Afghanistan it would 
be very difficult to identify an ‘official’ Islam as opposed to an 
unorthodox Islam."'* 

‘Traditionally the tribal structure has been the base of Afghan 
commitment and resistance to unpopular government at the 
center. In not providing a single system of norms, ulema as leaders 
of Islam could not override the exigencies of the popular form 
of the faith where ‘adat are more important than ganii (law pro- 
moted by the state). Representatives of the faith exist independ 
ent of the tribal structure, which means they are not empowered 
‘to exercise any determinative influence over it. 

Geographically, Afghanistan is at the crossroads between India, 
Tran, and Central Asia. Most currents leading to rebellion in 
eastern Afghanistan came from neighboring India. Afghans played 
a role historically in the Moghul dynasties of India, and Persian, 
the language of Afghans, figured prominently in the court of 
Delhi. Religious reform movements in India and Afghanistan 
had a common aim: return to the Shartah and the Quran. 
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Increasing emphasis on ijrihad as the vehicle for reconciling puri- 
tanical Ism with the modern world is a byproduct of Indian 
reformist modernist trends. The majority of Afghan thinkers and 
reformers, from the Mujaddidis to Shah Waliyullah to Mawdidi 
to the recent Afghan resistance, view the idea of the secular state 
as alien to Islam and should be resisted in the same manner in 
which the British had been resisted. The powerful Nagshbandi 
mystical orders and leaders resisted reformism early in the nine- 
teenth century, abetted by their religious, military, and political 
influence. In the present, as in the past, resistance, whether to the 
British’ or to the Soviets, could not occur without tribal leader- 
ship. This explains why there has always been a connection 
between tribal structure and religious movement, Charismatic 
leadership carried over from tribal role models. 

The wmma concept is of paramount interest to Afghans, a 
theme that is accentuated in times of unrest by ulema and 
mullahs. Not until the beginning of this century did pan-Islm 
emerge as a political doctrine, and largely to combat the domi- 
nation of European colonialism over Muslim lands. The first to 
think in pan-Islamic terms were Afghan rulers seeking to con- 
solidate the nascent state. The history of modern Afghanistan 
reflects a number of occasions when ulema and rulers would 
cooperate and other times when the ulema aligned themselves 
against the policy of the state for making pacts with infidels, 

The pan-Islamic trend was most pronounced in the period 
from the Balkan war of 1911 to the end of the Ottoman caliphate 
in 1924, During this time the call to defend the Muslim world 
came from the Indian Muslims and was taken up by the Afghan 
ulema as well as the modernist movement of young Afghans who 
were influenced by Mahmid Tarzi, a disciple of al-Afghani. The 
caliphal movement, founded in India in 1919 by brothers 
Muhammad “Ali and Shawkat ‘Ali with Abu’ |-Qalam Azad, also 
a Nagshbandi, at its head, sought to gain recognition for the 
Ottoman caliph as head of all Muslims. They preached hijra for 
those who wanted to escape foreign domination. The movement 
ended with the abolition of the Ottoman caliphate, leaving scores 
of Muslim expatriates in its trail. 
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The various revivalist movements in this part of the world 
came to naught for a number of reasons: (1) too much attach~ 
‘ment to Sifism, which held less appeal to the young as to their 
elders; (2) lack of political organization among them, and (3) the 
necessity to reconcile themselves with modernist_ movements. 
“The Islamist movement was born in the modernized sectors of 
society, and developed from a political critique of the popular 
movements which preceded it.” 
|The Islamist movement of Afghanistan owes much of its 
impetus to the Muslim Brethren of Egypt. Its leaders were largely 
independent of the ulema, although they shared many aims in 
common, such as how to recast Afghan society in a modernist 
Islamic mold. Some of these leaders had graduated from the 
Azhar University in Cairo (dubbed “professors”) and became 
active in the resistance movement led by Rabbani, Niyazi, and 
Tawana, The movement was called Jam'iyyati Islami (Islamic 
Society), They introduced works by Sayyid Qutb and Mawdadi 
in translation, Some members maintained contacts with the 
Brethren movement before and after it had been circumscribed 
by Nasser of Egypt. 

Students, or Taliban (seminarians), inspired by the “professors” 
took to demonstrations between 1965 and 1972, causing much 
turmoil on the campus at Kabul. The Muslim Youth group was 
to become the most militant of the movement Shabnime- 
yi Jihid (holy war tract). They demonstrated against Zionism, 
American policies in Vietmam, and the privileged classes, They 
opposed the king, his cousin Daoud, Pashtun nationalism, and 
foreign influence in Afghanistan, whether from the USSR. or 
USA. The student youth movement was hostile to mullahs and 
tulema because of their conservatism. The ulema of the three 
eastern provinces were literalists, radical anti-traditionalists, and 
anti-British imperialists. 

The Taliban established a council (shiird) to coordinate activi- 
ties of their movement. They drew up a constitution in 1972 and 
‘elected a leader (ami?), first Gholam Niyazi and later Rabbani, a 
j (Sayyal), a secretary (Gulbeddin Hekmatyar) who also 
the military wing, and a person in charge of cultural 
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affairs (Tawana); ulema and peasants were also represented. 
Gulbeddin was the only survivor of the Shira after 1975. Student 
movement leaders sought to displace the ulema in their preach 
ing of religion and politics in mosques throughout the country. 
The ulema were comparatively few and pro-government, indeed 
those of Kabul were paid by the government. They sought to 
introduce reforms by rationalizing sanctions of the religion, i.e., 
ablution as a hygienic, not merely ceremonial act. 

In Kabul the Muslim Youth (dubbed ikmin by their enemies) 
Were aggressive and in the forefront of demonstrations, The young 
Shi‘ite (Qizilbash in particular) were politicized by such religious 
leaders as Wa'ez in Kabul and Muhseni in Kandahar, setting up 
their own secret Islamist organizations apart from the Sunnis. 

The coup, led by Mubammad Daoud, on July 17, 1973, with 
support from secularists and Communists was opposed to Islamist 
ideology, Its success led co the arrest of militant Islamists, Niyazi 
and Rabbani failed to persuade Daoud to break with the Com- 
munists. Islamists divided into two factions: Jam‘iyati Islami and 
Hizbi Islami. The younger members wanted immediate uprising: 
the others wanted to win control of the army first and lay the 
ground for a counter-revolution. The radicals, led by Hekmatyar, 
won out. Pakistan's army trained them when they regrouped at 
Peshawar. Disturbed by the nationalist aim of the Pashtun move- 
ment, Bhutto sought through the Islamists to counter Daoud. But 
in the sporadic fighting that erupted against government forces 
in the next five years, the rebels lost. Hundreds disappeared or 
were killed and dozens of ulema were summarily executed. Pro- 
fessor Niyazi was murdered in prison, as was Mawlawi Fayzani, 
‘Two hundred militants including Nasratyar were executed in June 
1979." 

The Khalq (People’s), a self-styled Marxist Party, came to 
power in April 1978, and sought quickly to monopolize power 
by subordinating all forces to a one party, their, rule. Hafizullah 
Amin, a dominant figure of the new regime, sought to establish 
4 one-class society and friendship with the Soviets. Islam would 
be respected only if it did not interfere with the instruments of 
rule. Nur Muhammad Taraki, the other strong man of the regime, 
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warned against mixing politics and religion. “We respect our 
‘tmullahs,” he declared, “but they should not dabble in politics.”"” 

Angered Islamist factions soon closed ranks and galvanized 
under two leaders. The moderate and Persian-speaking elements 
followed the leadership of Gulbuddin Hekmatyar, while the rad- 
icals gravitated to Borhanuddin Rabbani.” Safi brotherhoods in 
the West and the Persian-speaking Islamists, largely ethnic Tajiks, 
‘were pro-Rabbani; the radical students, especially the Pashtun, 
pro-Hekmatyar. The latter's faction anathematized its opponents, 
thus giving the Ishmic revolution the pride of place in resisting 
communism and the Soviets in a way reminiscent of Iran’ rev- 
olution, while Rabbani sought to conciliate Muslim factions of 
"whatever political coloring. The split hastened the repression 
visited upon both by Daoud and opened the way for the Com- 
munist takeover, which ousted Daoud before long. 

Following the Soviet invasion to shore up the sagging fortunes 
of their ruling puppet, Islamic resistance factions united in a 
common cause to undo the invasion and unseat the Marxist gov- 
ernment. In ten years of sustained effort, with financial and mate- 
rial support from Saudis, the Gulf states, Iran, and military aid 
from the United States, they succeeded at last in ousting both in 
1991. 

‘That, however, did not end the struggle. A coalition agreed on 
Hekmatyar to head the government of what was construed as an 
Islamic state, but factional rivals, or Saudi-backed versus Iranian- 
backed Islamic factions, have carried on a devastating battle, 
punctured by periodical cease-fires, to dictate not only which 
brand of Islam to promote, but also the sharing of power in the 
‘structure of the proposed government. In the meantime Kabul, 

“the capital, was virtually laid to waste through aimless rocket 
bombardment by those who had been party to its being saved 
Communist control, i.e. the Mujahidin. 

Another issue central to the factional rivalry and fighting is 
question whether the Shi‘ite Iranian revolutionary brand of 
or the Sunni Wahhabi Saudi version of it was to serve as 
determiner of the state’ Islamic nature. A complicating factor 
the fact that Afghani Islamism resembles neither because it was 
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the Sifi Nagshbandi role that first gave rise to the resistance 
movements. Wahhabism has been the mortal enemy of Siifism 
from the days of its inception in Arabia, 

The Taliban forces succeeded in overrunning all but the north- 
west corner of Afghanistan, the center of the Shi‘ite faction, This 
became the Northern Alliance, consisting of Uzbek and Tajik 
ethnics, After repeated military attempts to win the rest, the 
‘Taliban in 1999 agreed to a formula for a coalition of Muslim 
factions, including the Shiite, to govern the country. But a few 
days later they were fighting again in the Ghorband Valley, north 
of Kabul, and the U.N. was attempting to mediate a cease fire 
and adherence to the agreement both sides had concluded in 
March of 1999. 

This state of affairs may have continued indefinitely but for 
the activities of Osama bin Laden, who had been granted refuge 
by the Taliban in 1996, Bin Laden, a Saudi multimillionaire, a 
staunch fundamentalist Muslim and a product of the Wahhibi 
ideology of Saudi Arabia, had been stripped of his citizenship by 
the Saudi monarchy after he denounced them of harboring 
American military forces following the Gulf War of 1991 and of 
continuing the defilement of Islam's holiest of lands by infidels. 
In his defiance bin Laden was upholding the injunction of Caliph 
“Umar | (634-44), who had decreed after Islam’s triumph that 
no non-Muslims should be permitted to live in proximity to the 
holiest shrines of Mecca and Medina. 

The Taliban were generously compensated by bin Laden for 
accepting him in Afghanistan and gave him a free hand to develop 
bases where he could train his followers in the art of sabotage 
directed against those whom he dubbed the enemies of Islam, 
notably the United States. There, bin Laden was advised and 
assisted by Muslim dissidents, mostly Egyptian members of the 
Islamic Jihad movement, who joined him in reaction to the harsh 
policies of the Egyptian regime led by President Mubarak against 
Muslim fundamentalist movements, They had already declared 
America the enemy of Islam due to this country’s support of 
regimes whom they accused of betraying the interests of Muslims 
in Iraq, Palestine, and elsewhere. 
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Operatives of al-Qaeda launched a series of attacks from 1998 
to 2001 on a number of US. targets—the World Trade Center 
in New York, the U.S. embassies in Kenya and Tanzania, the 
destroyer Cole while refueling in the port of Aden and, worst of 
all, the second assault of the Twin Towers on September 11, 2001, 
which resulted in their total collapse and the death of close to 
3000 innocent people. 

‘After the first assault on the World Trade Center and the killing 
of eight civilians then President Clinton had launched a cruise 
missile attack on al-Qaeda bases in Afghanistan. After the destruc- 
tion of the Twin Towers, President George W. Bush launched an 
all-our assault to destroy the al-Qaeda organization and to rout 
out its members and supporters with the ultimate goal of cap- 
turing its leaders and bringing them, in his words, to justice. To 
date, such mission is still unaccomplished. 

Conveniently, the USS. gained air bases close to the source, in 
both Uzbekistan and Tajikistan, as staging grounds for the assault 
on Afghanistan’s Taliban regime. The American air bombardment 
of the country completed the destruction started by the Soviets 
and the feuding tribal factions of Afghanistan, and resulted in 
the collateral death of several thousand innocent civilians who 
did not have the means to escape to neighboring Pakistani 
and Iranian bordering areas. Meanwhile, the dissident Afghan 
tribesmen of the Northern Alliance (largely of Uzbek and Tajik 
origin), guided and sometimes directly supported by American 
special forces, combed the valleys and caves in search of bin 
Laden, Mullah Omar, and their followers. 

Although the capture of these leaders was the declared main 
‘objective, it soon became evident that the strategy was to estab- 
lish an American military presence in Afghanistan, as Bush 
senior had done in Saudi Arabia and Kuwait after the Gulf 
War of 1991, in order not only to guard American interests but 
also to further important economic objectives, oil and gas once 
again being the prize. The American military presence would 
facilitate and protect the extension of pipelines from the central 
Asian republics north of Afghanistan to projected Indian Ocean 
“ports. 
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Economic Advantages to the United States 
and Afghanistan 


Peter Schweitzer, a research fellow at the Hoover Institution 
in Stanford, has pointed to important advantages to be gained by 
the construction of oil pipelines through Afghanistan, In his 
words: 

“For two centuries, Afghanistan has been a victim of its geog- 
raphy, wrangled over by others because of its strategic location. 
Now, as the United States looks toward rebuilding Afghanistan, 
geography may prove to be the country’s best asset. 

North and west of Afghanistan are enormous oil and natural 
gas reserves in countries such as Turkmenistan, Kazakhstan, 
Uzbekistan and Azerbaijan, The region’s available but untapped 
energy resources are second only to those of the Middle East. 

Production in this area now is about one million barrels a 
day. But daily production could rise to 3.4 million barrels or 
more by 2010 if a way is found to get the energy onto world 
markets, 

‘That's where Afghanistan becomes an intriguing option. 

During the 1990s several groups of international energy com- 
panies considered building a massive pipeline from Central Asia 
to the sea, where ships could transport the oil to the world. One 
option was a pipeline to Turkey via Azerbaijan. Another was a 
pipeline across Tran to the Persian Gulf. A third option, con- 
sidered by Unocal and others, was to construct a 1,040-mile 
pipeline that would cross Afghanistan to the Pakistani coast, 

The Afghan option made the most sense geographically, but 
never really went anywhere because of concerns about the 
Taliban and political instability. But the Bush administration now 


has the unique opportunity to push through the Afghan option. 
Almost everyone would reap enormous rewards: 


+ In Afghanistan, it would create jobs and generate hundreds 
of millions of dollars annually in fees. It also would help 
Afghanistan, which suffers from chronic energy problems 
but has no known oil or gas reserves, develop its coal 
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resources. Additionally, with the relative prosperity that 
pipeline money could bring, many Afghans might reduce 
their incentives to produce illicit drugs such as opium. 
Building the pipeline would help Pakistan, where an oil ter 
minal would have to be built, Pakistan has stood firmly with 
us during the war on terrorism, Like Afghanistan, the 
country is desperately in need of economic development. 
‘The Central Asian governments of Uzbekistan and Tajikistan 
would also benefit economically. 

The pipeline would send a powerful political message to the 
region: The United States will support those countries that 
support it. 

The United States would benefit from greater world energy 
production, which brings down prices, puts money in the 
pockets of U.S, consumers and businesses and strengthens 
the economy? 


Shi'ah and Sunni in lrag 


The Gulf War of 1991 focused world attention on the sectar~ 
ian composition of Iraq, with special attention being devoted 
to the alleged mistreatment of Shi'ah and Kurds, whom President 
George Bush senior called on to rise against his country’s enemy, 
Saddam Hussein. When they were suppressed, he used this as a 
pretext for further military moves against Baghdad, This policy 
“was continued more intensely by the Clinton administration, 

The Kurds, like Saddam's followers, are Sunni Muslim: indeed, 
Saddam fancied himself a latter-day countercrusader like Saladdin 
sho, nine centuries earlier, had come from the same town, 
Ethnically, however, the Kurds constitute a disparate and 
entity than their Arb compatriots in Iraq, So, in assess- 
‘the confusing demographic and sectarian picture in Iraq. one 
have recourse to the realities of Iraqi politics—domestic, 
and international—as the key factors, not the religious 


‘The Shi‘ah are the majority, constituting 60 percent of the 
‘population, and are located mostly in the south where the 
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holiest shrines of Shi'ism, Iranian and Iraqi, are located, at Najaf’ 
and Kerbala. It is here that the exiled Ayatollah Khomeini spent 
nearly fifteen years preaching, teaching, and preparing for an 
Islamic displacement of the secularist rule of the unpopular Shah 
and his hated American supporters who were blamed, among 
other things, for creating the dreaded state-run terrorist machine 
known as SAVAK (counter intelligence cum security organ of 
the regime). 

‘Twelve out of twenty two million, or 60 percent of Iraqis are 
Shi‘ah, some 3 percent are Nestorian and Jacobite Christian, and 
approximately 31 percent are Sunnis including the Kurds in the 
north. When Khomeini gained power in neighboring Iran, he 
started implementing his plans for a world-wide Islamic revolu- 
tion, beginning where it logically made sense, in next-door Iraq, 
with its Shi’ah majority and the hated infidelic regime of 
President Saddam Hussein as head of the Ba'th socialist nation- 
alist pan-Arab party, which stressed secular institutions and the 
separation of religion and state. 

The consequences are well known—an_ cight-year war 
launched by Iraq and fought by the Ayatollah as a jihad against 
the “infidel” Saddam with immense damage to both countries. 
Iraq emerged relatively intact while Iran endured greater hard- 
ships. In the subsequent war following the invasion and annexa- 
tion of Kuwait (whose independence the Iraqis never recognized 
since they saw it as an arbitrary creation of British colonialism 
in the early 1920s to keep Iraq from having easy access to the 
waterways of the Persian Gulf), the Shi‘ah of [rag saw an oppor- 
tunity to implement what one of their ayatollahs called for when 
first appointed head of the future Islamic republic of Iraq, namely 
creating their own separate Islamic republic with encouragement 
from Iran. 

The Islamic political opposition in Iraq, up to and after the 
Persian Gulf War has been attributed to the continuation of the 
policy of exporting the Iranian brand of Islamic separatism and 
revolution. Ayatollah Khomeini was blamed for campaigning to 
turn the Shi‘ah of Iraq against the Sunni-dominated government, 
and for giving the war that ensued a religious coloring, indeed 
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a holy war against “the ‘atheists; ‘pagans? and ‘followers’ of the 
‘Omayyads!™” 

While sectarianism plays its role in the mistrust between Shi'ah 
and Sunnis in Iraq, the majority of Iraqi Islamic activists have 
been Shi‘ah. The pious continue to labor for the modernization 
and creation of a governing institution loyal to the teachings and 
spirit of Islam. The founder and leader of the movement is Sayyid 
Muhammad Bagir al-Sadr. What he sought primarily was a gov- 
ernment by the pious, not a Shi'ite one. He expected leaders to 
call to the good and to protest against evil as taught in the 
Qor'in.”" 

Iraqi Islamists were tolerated because they were considered a 
part of a larger Islamic movement that had been growing since 
the end of World War II, and because its leaders had not been 
militant. Acts of sabotage were attributed to Iran's agents and were 
quickly shut off. Only those Shi'ite leaders who called for estab- 
lishing an Ishimic republic of Iraq in the southern districts (where 
their numbers are strong) found themselves quickly out of the 
county, The bulk of the Shi'ah have made concessions to Sunni 
beliefs with the aim of promoting sectarian cooperation, espe- 
cially during the war. What they seek is a government that takes 
cognizance of their numbers, loyalty to the state, and willingness 
to be a greater part of the governing apparatus, 

The ulema had resisted a declining status and continued to 
insist on their moral obligation to ensure that government actions 
meet Islamic requirements. They received a great boost on the 
eve of the Gulf War when Saddam Hussein appealed to Muslims 
throughout the world to support his efforts “against a coalition 
of infidels and shameful collaborators who sold their principles 
for dollars.” He did indeed muster broad support from the ulema 
and Islamic factions, especially in Arab North Africa, Yemen, and 
Jordan, while his detractors could count only on local support— 
‘ulema in Syria and Saudi Arabia—to counter his moves. And on 
the eve of the launching of the war, the secular banner of Iraq 

‘embroidered with the Islamic battle cry “God is Great” in 
to rally more Islamic sentiment. Being an observing 
like most of his Sunni followers, Saddam's demonstra 
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tion of loyalty to the faith was accelerated by the war. Since the 
end of the war, Islam's role in society and politics has received 
greater emphasis, and that is in a state once conceived as secular, 
socialist, democratic, and pan-Arab nationalist in character, 


Reassertion of Islam in Turkey 


Modern Turkey was resurrected from the ashes of the 
Ottoman Empire after World War I with a leadership guided by 
secular, liberal, and modernist principles. Mustafa Kemal, the 
fourider of modern Turkey, made a radical break with the past in 
an attempt to block out the rich heritage of the Ottoman Islamic 
Empire in the belief that his new state would find a niche among 
European powers. Thus, Turkey, with a Muslim population today 
of 99 percent (60 million total) found itself suddenly isolated 
from the Islamic world and branded a renegade state by Muslim 
purists. Abolishing the caliphate, placing restrictions on the obser- 
vances of the faith, introducing secular marriage procedures, and 
neglecting Islamic places of devotion and worship all served to 
reinforce a deliberate policy of downplaying religion in the life 
of the state when under the Orroman, the last Islamic empire, it 
was central. As one authority put it, Turkey had become a state 
“legitimized primarily on non-religious, social and_ political 
grounds. 

The Ottoman state had started westernizing in the second half 
of the nineteenth century to the resentment of the Muslim heart~ 
land, the Arab provinces, of the empire. Coupled with the 
encroachments of the West on Ottoman Muslim territories in 
North Africa and the Levant, the policy was blamed for weak- 
ening instead of strengthening the caliphal role as defender of 
Islamic interests. After independence, Kemalists were chided for 
abolishing the caliphate, symbol (however nominal) of Islamic 
spiritual unity: for suppressing religious education; outlawing the 
Safi brotherhoods; closing down their establishments and mau- 
soleums: rejecting the Arabic script in which the Qur'an was first 
expressed for a Latin version, and substituting Western for Islamic 
ature, “The expeditious secularization imposed on the country 


ISLAM IN TRANSITION + 373 


by Mustafa Kemal and his entourage created a shock wave 

through the country which has not yet died our?” 

The religious problem remained alive during the subsequent 
period with the majority of Turks now resenting the delegit- 
imization of Islam in their public life. In 1950 the Democranc 
Party gained power by campaigning on the platform of making 
amends, which they did, and Islam once again became visible in 
‘Turkish life. The teaching of Islam in primary schools became 

| practically compulsory. Religious establishments began to flour- 
ish once more: new mosques Were constructed, old ones refur- 
bished, and the muezzin’s voice rang out in clear, properly 
intoned Arabic in the call to prayer. The movement to restore 
and reinforce Islam gained momentum. Séfi orders like the 
Nakshbandis and Tijanis assumed leadership in the * 
Isamization” of Turkey. 

The Democrats under Prime Minister Menderes were not 
about to allow secular principles to be totally undermined, 
Menderes ordered mass arrests, targeting, at first the Tyjani order. 
Kemal Pilavoglu, their leader, was sentenced to ten years at hard 
labor. Necip Fazil. poet and editor-in-chief of Bityik Dou (Great 
East), a leading Islamic periodical, was likewise incarcerated. In 
July 1953, the Democrats passed a bill to “protect the freedom 
‘of conscience,” but clearly aimed at suppressing Muslim extrem- 
ists. Such measures were designed to use Islamic education to 
diffuse republican reform principles and did not prove convine~ 
ing as increased desertions from the Democratic Party proved, A 
further blow was dealt by the electorate during the following 
elections, Leaders of the party found it prudent henceforth to 
- phy up to Islamic loyalties and allow the ulema and other reli- 
W gious leaders a freer hand. 

It is important to note at this point chat creating a “Yeni Turk” 
(New Turk) to serve the secular state did not have much appeal 
‘outside the main urban centers. The overwhelming majority of 
‘Turks, being rural, adhered all along to the Islamic way of life. 

the Republican Party endeavored after the 1965 legislative 

to play down their anti-clerical past by first champi- 
religious freedom, then proclaiming publicly the relevance 
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of Islam for Turkish society. Such moves merely reflected the 
impact of rising Islamic sentiment in the country. 

In January 1970 Islamists founded under Necmettin Erbakan 
the National Order Party, later renamed the National Salvation 
Party, to promote Islamic rather than Eastern or Western inter- 
ests. Erbakan criticized Kemalist reforms and demanded that 
Turks return to ancestral traditions. He blamed many “forces 
of evil” working against Turkey: “Zionism, Freemasonry, and 
Papists,” whom he accused of seeking to lure Turkey falsely into 
the Western camp, Only Islam, he argued, could shield the 
country from succumbing to unhealthy Western values. He called 
for rapprochement with the Islamic world by, among other meas- 
ures, instituting a “Common Market for Muslim Countries,” in 
which Turkey would play a leading role by virtue of its techno- 
logical advantage. 

In the coalition government formed after 1974 with Erbakan's 
party gaining 48 seats in parliament, and he playing a role in it, 
Islamic education expanded: 143 schools for training imams and 
other religious leaders with 36,000 students and 1,564 teachers 
in 1973 to 320 such schools, 111,741 students, and a teaching 
staff of 3,852 in 1977. A vast program of revising textbooks to 
support the fundamentalist Islamic tendency was launched by the 
Ministry of Education. The revised texts in history and literature 
extolled the notion of Islamic fraternity, gloried in the Ottoman 
Islamic Empire, and emphasized the importance of religious life 
and the relevance of Islam to current Turkish civilization and 
culture, Scholars began to relearn Ottoman, the Arabic script, the 
abolition of which had cut them off from a rich past, and to 
launch a scholarly production reflecting pride in Ottoman Islamic 
legacy. 

From the late 1970s on, Kemalist secularism came under severe 
pressure; Sifi brotherhoods were firmly established, religious 
schools continued to expand, and thousands of new mosques 
Were sprouting up everywhere. Numerous pro-traditional Islam 
groups were attacking Republican reforms and demanding 
the re-Islamization of Turkish institutions,”* Nearly all political 
parties were speaking positively of Islam and its role. 
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The coup of 1980, led by Kenaan Evren, represented a step 
back and one for reaffirming secularism. Erbakan was arrested, 
Islamist groups became secretive, and civil servants obliged to 
display less Islamic symbols in public (no scarf over the head for 
women, no thin beard along the jaw-line for men). But this was 
to prove a momentary halt at best. 

When Gazal replaced Evren the pendulum began to swing 
more firmly in the Islamic direction, especially since he began 

to lay the grounds for Turkish economic prosperity in the 
framework of cooperation with Muslim states, especially the 
rich Arabian ones whose leaders went to Turkey to invest and 
enjoy the amenities of its natural endowments. He also under- 
took to cultivate solid ties with the newly freed Turkic Islamic 
countries of former Soviet Central Asia. The Organization of 
Islamic Conferences even made the former Yildiz Palace of 
Sultan Abdiilhamit the headquarters for its worldwide cultural 
activities, 

The success experienced by Islamists after the mid-1980s has 
enabled the Islamist elite to relate better to their secularist coun- 
terparts and not to interact as polar opposites, in the interest (for 
the time being) of presenting Turkey as a country where the evo 
ideologies can co-exist within “the institutional framework of a 
pluralist democracy and/or civil society.” The current debate is 
to lend force to such a perception of modern Turkey during what 
appears to be another stage of transition. The question remains, 
however, whether the back-to-Islam trend will prove feasible 
when the secular constitution of Turkey has empowered the mili- 
tary to safeguard the Kemalist secularist reforms. 

The military had exercised their power to oust Erbakan from 
the premiership and abolish his party, only to sce it reconstituted 
in the 1999 national elections as the Virtue (Fazilet) Party. Until 
then the Islamists had constituted the largest group in the 550- 
“seat assemly, with 144 deputies and another 90 from other dis- 
‘senting parties. Ecevit and his minority Virtue Party barely 
in the April 18, 1999 elections. The Islamic revival trend 
$ not lessened under subsequent Turkish governments led by 
and presently by Ahmet Necdet Sezer. 
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‘The Safi orders are still at the backbone of the Islamist move- 
ment in Turkey. They have a large recruitment base, a centralized 
organization, and funds to support their programs. They are not 
prepared to participate in a discourse over abstract notions of 
“pluralist democracy” when they have a clear notion of how their 
society should be redefined, Nor can much credibility be attached 
to the term “pluralistic” when the Kurdish rebellion movement 
is fighting to gain equal acceptance, Islamists operate on the 
premise that their venerable Islamic traditions had received a 
momentary jolt under enforced Kemalism and can be reestab- 
lished in the future. They have much encouragement and support 
from Islamic activist groups everywhere. Political scientists can 
posit all the arguments and rationale for justifying a pluralist 
society based on cooperating ideologies, which, in principle are 
diametrically opposed to cach other. However, that will not alter 
the course that Islamists have outlined for Turkish society in steer= 
ing back to the Islamic way, with which the bulk of Turks, mostly 
of the Eski (Old) variety are more comfortable. 

This trend is visible everywhere—in the prudent display of 
attire in public, in the attendance t overtlow in mosques, to 
observing the requirements of the Islamic faith with increasing 
vigor, and with the disaffection over the international politics of 
their government. In the Persian Gulf War against Saddam 
Hussein, the government allied itself with the United States-led 
coalition to bring down Saddam in the face of great disapproval 
from a large segment of the population. Radical groups resorted 
to violence against the government’ avowed policy that hid 
behind the claim they were abiding by United Nations resolu- 
tions. No mention was made publicly of the large monetary 
rewards (from the United States, Saudi Arabia, and Kuwait) that 
induced some government leaders to endorse such a stance. 

Catering to the West when Turks are being killed in Germany, 
abused and treated with contempt in other parts of Europe for 
adhering to their Islamic ways, and the fact that until today 
Europe has refused to grant its request to become an integral 
member of its Common Market, has only served to reinforce 
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Islamist convictions that Turkey belongs not to Europe but to the 
Muslim world. 

Indeed the triumph of the nationalists in the 1999 elections 
portends a trend away from integration with Europe and toward 
‘a greater identification with the Turkic republics of Central Asia 
who share a common Islamic faith and aspirations for the future, 

Turkey's undertaking to contain the violent movements, such 
as the Kurdish separatist, and accusations of violation of human 
rights have provided additional fodder to a Europe once mindful 
of Turco-Islamic dominance in its own backyard, to keep the 
Turks at bay. Such humiliating treatment has laid the groundwork 
for creating a new atmosphere and a back-to-fellow Muslims 
movement. It is bound to strengthen the Islamic alternative, it 

being the one most likely to revive the identity that once gave 

the Islamic state, in the heyday of Ottoman achievements, its 
place in the sun. 


“Islamization” of Sudan's Politics 


Sudan is an example of a state that had vacillated in the 
past between activist Islam with the Mahdi and his Khalifah 
in the late nineteenth century to secular socialism in the mid- 
twentieth. Today it seems to have embarked solidly on an Islamic 
course bordering on the extreme and militant. The chief archi- 
tect of this new course is the brilliant ideologue and basically 
moderate Islamist, Hasan al-Turabi.”” 

While the Islamic movement elsewhere tended to bypass the 
democratic process, its main concern in Sudan, until a decade and 
* half ago, was how to undo dictatorships, including Numeiri’s, 
set the present course of Islam in Sudan with support 
from Turibi, head of the Muslim Brethren of Sudan, when on 
8, 1983, he declared Sudan an Islamic republic and 
proclaimed the Shariah the law of the land. His focus 
‘on law and the judiciary. He “used Islam to be on top of 
Islamic movement at home and to direct the course of 
" and legitimate his own role at a time when Tran had 
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just turned Islamic, Sadat was assassinated by Muslim extremists 
and the like.” 

The 1965 charter stressed democracy and individual liberty 
as basic values. The Ikhwan of Sudan were an offshoot of 
their Egyptian counterpart, and from 1977 onward were behind 
Numeiri’s policy of Islamizing the non-Muslim south. Islamic 
issues and perspectives were in the forefront of Sudanese politics 
in the 1980s. The parties based on Sifi orders like the Khatmiya 
constituted a powerful rival of the Tkhwan for influence, "Uthman 
al-Mirghini, its leader, sought to check the further erosion of Sifi 
political influence by cooperating with the heads of other orders 
to create a committee for common action: the Islamic Revival 
Conumnittee. 

Not willing to share power with any rival, Numeiri_ under- 
took a policy of containment against them. He executed 
Mahmiid Taha, leader of the Republican Brothers, “for apostasy” 
in January 1985, when an assortment of Muslim groups—the 
Ansar, Muslim Brotherhood, and local Siifi_ leaders—branded 
‘Taha’ religious teachings and interpretation of Islam as heresy. 
He eracked down on the Muslim Brethren (Ikhwin) in March 
1985, accusing them of exploiting religion to undermine national 
unity and seeking to create another Iran-style republic. 

With the fall of Numeiri’s dictatorship, a coalition of parties 
led by the Khatniya sought to project the Umma Party as 
pluralist and centrist. Hasan al-Turabi had already forged his 
own alliance under the guise of the Islamic National Front and 
became the principal opposition leader. As concerns Turibi’ 
own ideas, one might label them as reformed and modernized 
traditionalism. Islamic renewal (tajdid) to him requires a radical 
rethinking of Islam's needs in present-day terms. Figh, the classi- 
cal vehicle for evolving law can be applied to reevaluate freely 
the Shariah. Figh, he argued, “was pushed by circumstances to 
neglect two basic principles of Islamic jurisprudence—the role of 
the state and the role of the public in the formulation of Islamic 
law." 

The new figh should concentrate on social rather than oe 
vidual issues “which may mean that a whole new beginning m 
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‘be made to build a new legal edifice on the foundation princi- 
ples of Islam.” He emphasized the role the public, not the ulema 
alone, should play in this process of renewal. In his view, all that 
affects the status of the Islamic community should be subject to 
discussion. The Prophet's prototype of a model state may be an 
ideal standard but not in the forms of religious expression it has 
taken; a new model may need to be constructed on the basis of 
this ideal, 

Like other advocates of renewal, Turabi stressed the need to 
revert to the pure teachings of the faith. He advocated no one 
approach ot methodology to bring about twidid other than tw 
state that it should be based on tawhid, which “demands that 
the artificial barriers dividing law and morality should be 
pulled down.” He argued furthermore for a balance between 
litism and the full and free participation of the masses in the 
promotion of religion, a balance between reason and revelation, 
and between faithfulness to the Islamic heritage and the creative 
expression of religion.” For him, renewal is a continuous and 
ongoing exercise. 

The course of politics in Sudan in the last ten years suggests 
a radical move towards activist Islam. Several Islamic extremist 
organizations operate freely out of Khartoum. They are anti-U.S., 
anti-Israel, militant, and prepared to engage in acts of violence to 
make a statement. Islamic Jihid for the Liberation of Palestine 
calls for a holy war against Isracl and resistance to its ally, the 
United States, because, as one spokesman put it, “the Islamic 
world is very angry.” A leader of Hamas, the militant Islamic 
group based in the Gaza strip, asserts the right to combat the 
“Zionist colonization in Palestine” Working out of Sudan is 
logical since advocates of such resistance insist that “the question 
of Palestine concerns not only the Palestinians; it concerns all 
Muslims,” Sudanese leaders have shown nothing but contempt 
for secular regimes in Egypt, Saudi Arabia, Kuwait, Algeria, and 
“Tunisia, which “they perceive as selling out the interest of their 
own citizens to serve distant masters in the West." 

Hasan al-Turabi, who was educated in France, denied that 
4s a sponsor of violence (re the five men arrested bearing 
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Sudanese passports who were implicated in the 1992 World Trade 
Center bombing in New York). His retort was “America wants 
to target somebody with its shotgun, as a cowboy, and Islam itself 
is very popular to target.” The targeting of Islam as the next 
enemy, now that communism is out of the line of fire, is a 
growing theme among Muslims, even those in Saudi Arabia.” 

There are sympathetic Islamic fundamentalist groups outside 
Sudan that have channeled millions of dollars to the National 
Islamic Front, Mujibidin fighters of Afghanistan made Sudan a 
transit place when their own governments in Egypt, Tunisia, and 
Algeria denied them entry on account of their violent opposi- 
tion to governments in place and the strong militant Islamic 
movements they support. Much of this has been going on since 
General Umar Hasan Ahmad Bashir assumed the reins of gov 
ernment in Sudan. Khartoum has provided a refage for other 
groups like Hezbollah, the Lebanon-based militant group com= 
batting Isracli occupation of south Lebanon with assistance from 
Iran, 

Sudan is accused of facilitating the travel of extremists. by 
issuing diplomatic passports to their leaders, like Rashid 
Ghanniishi, leader of the outlawed Al-Nahda Islamic movement 
of Tunisia, and Shaykh "Umar ‘Abd al-Rahinin, who had abetted 
US. policy interests by recruiting mujihidin fighters for 
Afghanistan, and who was convicted on rather inconclusive evi- 
dence of authorizing the bombing of the World Trade Center 
and endorsing plans to blow up the United Nations building in 
New York. Mubarak, upset by Shaykh "Umar’s stance against his 
rule, urged the US. to extradite him, while Turibi voiced the 
possible Islamic reaction when he stated that Shaykh ‘Umar’ 
incarceration “will spark a world-wide reaction, a ‘revival of 
Islam.” 

‘The rise of such militant activities in Egypt is blamed by 
Mubirak on both Iran and Sudan and on Shaykh ‘Umar’ strong 
following inside Egypt. The Afghan Islamic Mujzhidin had been 
forced out of their base in Pakistan because of U.S. pressures, 
Which backfired when these militants (from Egypt, Tunisia, Libya, 
Algeria, Morocco, Afghanistan, Pakistan, and Iran) found their 
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‘way not only into Sudan but the United States as well, They are 
hardened Islamists who have vowed to continue the Islamic 
struggle against unpopular governments in their countries of 
origin, as well as against Western nations working against Islamic 
interests. They have access to financial support, especially from 
Tran and from the Saudi multimillionaire Osama bin Laden, 
whom the U.S. considers as number one enemy for championing 
worldwide Islamic resistance to U.S. anti-Arab and anti-Islamic 


policies. 


Swing of the Pendulum in Algeria 


There is a marked tendency today for the swing of the pen- 
dulum from left to right, from secular socialism to Islamic com- 
munalism, as evident in the current trend in Turkey. We have also 
noted in the case of Iraq how pressures leading up to the Gulf 
War of 1991 and the need to have the support of the broader 
Islamic community led to a greater emphasis on Islamic solidar- 
ity and the employment of Islamic battle slogans to arouse a pre- 
dominantly Muslim population to action. The eruption of violent 
responses in Egypt to an unpopular regime on the part of Islamic 
groups reflects another surge of Islamic sentiment. 

The most dramatic example of the pendulum’ swing is 
Algeria, a country 99 percent Muslim that has proclaimed Islam 
to be the state's religion but when it had gained its independ- 
ence from France in a pool of blood, had chosen secular social~ 
ism to chart its future course and relied on the Soviet Union for 
assistance and development. Ahmed Ben Bella, a hero of the 
in revolution, later put under arrest for fifteen years then 
ed by his successors, emenged from exile in Switzerland to 
lead in the resurgence of Islamic demands for change. 

‘One hundred and thirty years of French colonial rule, coupled 
with political absorption of the country and followed by three 

cades of secularizing dictatorial regimes, did not succeed in 
ting the resurgence of Islam. One important reason is the 
ent Islamic dominance in Algerian rural and tribal society. 

ce to French rule from the outstart was based on the 
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Islamic identity. Indeed, the main organ of publication from the 
ate nineteenth century to the present was the newspaper Islam, 
which called upon the French to respect the peoples’ Islamic 
identity and rights. Algerians had refused to give up Islamic per- 
sonal law governing individuals and the family to acquire French 
citizenship. 

The beginnings of Islamic organization can be waced to 1931 
when Hamid Ben Badis established the Ulema Association. He, 
like contemporaries Tahir Ben “Ashir of Tunisia and “Allal al-Fisi 
in Morocco introduced the ideas of the Egyptian Salafiyah move- 
ment2' The slogan “Algeria is our fatherland; Arabic is our lan- 
guage; Islam is our religion” did not sit well with the French. 
Nor did the Islam of the ulema, grounded in Maliki rite cradi- 
tions, which was both urbanized and urbanizing, sit well with 
folk Islam as represented by the Marabouts and grounded in Safi 
practices, 

After independence, the ulema movement led in the restora- 
tion and application of authentic Islam as the means for elimi- 
nating vestiges of colonial rule. The association al-Qiyam (Values) 
published Muslim Humanism, a review for expressing its ethical 
and religious program, When Boumedienne became president, 
he dissolved the association (September 22, 1966). Its adherents 
had sought co enforce a strict Islamic moral code for the whole 
of Algeria. Obligations of the faith were more closely observed 
and mosques were being filled to capacity after 1976 by the 
young, who were seeking an option for fulfillment in the Islamic 
lifestyle. 

The modernist secularist Boumedienne envisioned a different 
structure for Algeria, so he kept Islamic movements well under 
control, limiting extremists and preventing open demonstrations. 
He also sought to deflect the impact by making some superficial 
concessions, but without noticeable success, 

In 1985 hundreds of underground Islamic movement members 
were tried and incarcerated. The government’ firm stand against 
Islamic groups proved it was willing to exercise the political will 
to contain them at any price. The government had the support 
of women groups and the army, as well as the socialist modernist 
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hierarchy, who were all determined to keep the Shariah at bay. 
Popular Islamic pressures, however, did not recede, and President 
Chadli Benjedid, Boumedienne’s successor, finally was compelled 
to make concessions by permitting the ulema in government pay 
to speak up openly. 

This did not, however, quiet the public, which was frustrated 
over deteriorating economic conditions and the lack of fulfill- 

ment under successive socialist regimes governing Algeria until 

today. Conditions have worsened and the better social and eco- 
nomic life promised by socialism did not materialize: hence 
the call for an Islamic solution. Erstwhile die-hard socialists like 
Ben Bella began to see in Islam that energizing force and they 
deprecate a leadership that sees solutions primarily in terms of 
Western models and values “conceived according to a rationalist 
philosophy which is fundamentally alten to us (Muslims)."" They 
call for a policy of scientific and technological development best 
suited for promoting the well-being of Islamic societies, Islamists 
insist on an education that reinforces Islamic identity and does 
not induce the youth to leave for Europe (France) in search of 
a better life. They also call for turning away from ideologies that 
“belittle our faith.” 

Spokesmen for an Algerian Islamic state preach a renewal 
based on Islam to combat the festering problems of unemploy- 
ment, lack of economic well-being, and social inequalities stem- 
ming from vestiges of colonial rule. All call for a return to the 
principle of the shina and to the ways of the Shariah to provide 
the blueprint for a new, more responsive system of government. 
‘The government and its military supporters did not permit any 
deviation from current policies, When Muslim groups sought to 
avail themselves of the democratic process and the ballot in the 
1992 elections to bring about a change of government, the results 
that would have given them control of parliament and govern- 

"ment were set aside. Western observers and writers tacitly 
endorsed violation of the democratic procedures they hold sacred 
_ for themselves, but not for others if they do not turn out favor~ 
able to Western interests. Such is the perception of Neo- 

writers, who are unmindful of how Muslims, already 
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skeptical of Western notions of democracy, might become all the 
more convinced that only a democracy grounded in Islamic 
teachings is best suited for their societies. 

With the government blatantly setting aside the results of 
an election heavily favoring Islamist groups, and with the West 
finding justification for their action, the path to violent action 
was laid out. Bullets have now substituted for ballots, here as in 
Egypt. Government officials, ministers, the military, and police 
are presently under attack; many have been killed; a former 
leader was assassinated by militant Muslim groups, and violence 
agaifist government officials has spread to the countryside, 
accompanied by brutal massacres of civilians as well as govern 
ment supporters. Thousands have been arrested and confined to 
prison camps. Scores of the Islamic Salvation Front’s adherents 
were executed for their militant rising against a government 
that has denied them the fruits of victory gained by democratic 
procedures in 1992, But with martyrdom awaiting those 
batthng unpopular infidelic governments, violence is not likely 
to be curbed in the immediate future. There is now evidence 
that the present leadership is willing to reach accommodation 
with Islamists. The results are not yet clear. Indeed, prospects 
of a long-range solution were dimmed during the April 1999 
general elections when six candidates withdrew from the race in 
protest of the military favoring Bouteflika, an early fighter for 
Algerian independence, who now gained the presidency unop- 
posed. It remains to be seen whether he will integrate Islamists 
in his government. 


Islamist Gains in Tunisia 


In both Tunisia and Morocco the consequences of the Islamic 
revolution in Iran are still to be felt, For a while, under 
Bourguiba, Muslim modernists believed they could have a 
Western-style democracy by integrating Islamic principles in gov- 
ernment operations within a secular democratic structure. Bour- 
guiba undertook to “reform” Islamic institutions by pursuing a 
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of gradualism and consulting with liberal Zaytina 
ulema. Habus (wagf) were taken over by the government, who 
now sought to provide the services intended by them: social serv- 
ices, schools, and public works. Shariah courts were abolished in 
1956 and replaced by state-sponsored courts. The Islamic system 
of education was incorporated into the state system and the 
Zaytiina, Tunisia’s equivalent of the Azhar, reduced to the Faculty 
of Theology of the University of Tunis, Codes were introduced 
that changed personal status. 

The dominant themes in the discourse of the following 
two decades were progress, modernization, and development. But 
again, there were more promises than vehicles for delivery. One 
quarter of the young (averaging twenty-five years of age) found 
themselves with no futures, as jobs were almost nonexistent for 
them. Bread riots erupted when the International Monetary 
Fund mindlessly insisted that Tunisia eliminate subsidies of basic 
foodstuffs as a condition for rescheduling its loans, Trade unions 
were up in arms. Mzali’s government accomplished little from 
1980 to 1986 and was dismissed. The Islamist publication al- 
Marifah was banned in 1979 following criticism of Saudi Arabia 
with respect to the Grand Mosque episode in Mecca. A number 
of Islamists were arrested the following year after the Gatia 
incident. 

Te was a desperate disillusioned body of educated youth finding 
themselves helplessly without opportunities for development and 
economic betterment, unable even to sustain the basics of lite, 
which enabled the growth of the Islamic Tendency as an alter- 
native to failed government efforts. This is not novel for Tunisia 
since the role of Islam in the country’s political life is partly 
rooted in inherited traditions and partly im the active role it 
played in seeking liberation from France by providing the 
cultural, moral, and ideological symbols needed to formulate 
resistance.” The Harakat al-Itijah al-Islimi (Islamic ‘Tendency 
)) only gathered momentum thereafter, especially when 
9's successor, Zine el-Abedine Ali, relaxed somewhat the 
laws of his predecessor and freed rather than execute 
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leaders of the Tendency who had been accused of inciting to 
rebellion as agents of Iran. 

Islamic Tendency is a movement of the educated youth living 
mostly in the cities. Averaging between twenty-five and thirty 
years in age, they resemble their counterparts in Egypt. “Class 
affiliation is not as important for the rise of Muslim “integralists”” 
as an incongruity between high aspirations and the decrease in 
economic and political opportunities.” 

The movement was led by Rashid Ghannishi (before his 
exile) and ‘Abd al-Fatcih Muru. Ghanniishi, like Hasan al-Banna, 
founder of the Tkhwin of Egypt, started his career as a school 
teacher who attracted students from the secondary through uni- 
versity level. His movement gained a nationwide reputation when 
it received recognition as a national political party in 1981. When 
they resorted to acts of violence to enforce the fast of Ramadin 
and following their attack on the bar in a Club Med, the gov- 
ernment cracked down in 1981, arrested seventy-six leading mil- 
itants, and sentenced them to prison, The movement was banned 
from participating in elections and leaders imprisoned, but they 
were released in 1984. Ghanniishi’s book Westernization and the 
Inevitable Dictatorship, calls not for an Islamic state but for democ- 
racy and political pluralism. Arabic journals dedicated to the 
theme of reform and implementation of Islamic observances or 
the return to pure Islam had been allowed to be published in the 
carly 1980s. 

The Islamic integralist ideology of the movement calls for 
activism. Not damning the new “Jahiliyah” but working for re- 
Ishmization of the community, it is a new ddwah calling for 
implementation of Quen and ShprTah, Their ideology resembles 
that of the Ikhwan of Egypt and reflects the intellectual inspira- 
tion of Mawdiidi and Sayyid Qutb, the executed ideologue of 
the Muslim Brethren. They have forged alliances with others, like 
the Islamic Progressive Movement, but have not succeeded in 
infiltrating key organizations, like the military, chat would have 
ensured them some success at attempting an Islamic revolution 
as in fran. Indeed, they have been accused by the recent gov- 
ernment of being in collusion with Iran, which provided the 


ISLAM IN TRANSITION «+ 387 


for a general suppression and Ghannishi’s last ditch 
in his al-Nahda (the Rising) to gain ascendancy. He was 
rtunate that the death sentence passed upon him in a desper~ 
attempt to curb the tendency among the youth was not 
‘out. 


mr 


Current Trends 


Manirest rrenps in the Muslim world today reveal proof of an 
increasingly militant attitude on the part of elements and factions 
determined to assert the primacy of Islamic fundamentals in 
every area of state and communal life, Governments are called 
upon to make the Shariah the law of the land, to conduct policy 
in the light of Islamic interests, and to apply Islam in day-to-day 
life. In Saudi Arabia, the Shariah is the only Jaw of the land: in 
Libya and Pakistan, it is becoming more and more the exclusive 
source of basic legislation; in Egypt, militant Muslim elements 
dissatisfied with the regime’s liberal policies are pressuring suc- 
cessfully for making the Shariah the source of exclusive legisla~ 
tion, and laws are being rewritten to conform with the provisions 
of Islam's constitution. 

Islamic militancy has aken on a violent coloring in a number 
of areas in the Islamic world. The war of secession in the 
Philippines, conducted unremittingly for four decades by deter- 
mined Muslim fictions on Mindanao compelled the regimes, 
first of Marcos, then of Aquino, and more recently of Arroyo, to 
negotiate with them (not without pressure from Libya and Saudi 
Arabia upon whom the islands depend increasingly for direct and 
indirect economic aid) but without success, as the faction led by 
the extremists Ab Sayyaf have engaged in kidnapping and killing 
of hostages. This has induced the United States im 2002 to send 
4 military force of 600, to help suppress this group. 
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When, in the mame of Marxism, the Khalq Party of 
Afghanistan undertook certain policies defying Islamic teachings, 
religious interests, social orientation, and bearing a distinct irre- 
ligious marking, the rebellion that ensued forced a direct mili- 
tary intervention by the Soviet Union which engendered a 
continuous resistance until victory in the name of Islam was 
achieved. Even in South Africa, a quarter of a million “Cape 
Muslims” battled often in head-on clashes with the former 
apartheid regime in order to assert their Islamism in the face of 
discrimination from both whites and “coloured” Christians, 

This brand of militancy can be characterized as a struggle 
between minority Islamic factions and dominant non-Islamic 
systems. It may not accurately reflect the intense internal strug~ 
gles within such predominantly Muslim states as Turkey, Tunisia, 
Syria, and Iraq led by those who favor the reassertion of the 
rule of Islam in the face of strong secularist counter trends. Nor 
does it show the extent tw which rulers in Muslim lands are 
prepared to use Islam as a tool for mustering popular Muslim 
support to enforce policies that may not always comport with 
Islam's best interest as exemplified once by Numeiris Sudan, 
Hasan I's Morocco, and Zia ul-Haq’s Pakistan, In each of these 
countries the commitment to Islam as an ideology capable of 
countering that of left-leaning secularists is stronger than to an 
Islam calling for the realization of the social justice inherent to 
it. Skeptics see in superficial appeals in the name of Islam a misuse 
of religion; and the pious in such countries as Egypt, while not 
disapproving, look with askance upon the aims of the established 
leadership. 

What this might portend is illustrated dramatically in the 
events leading to the end of monarchic rule in Islamic Iran in 
what has been described as a genuinely spontaneous popular 
upheaval against a classical example of despotic rule, instigated by 
the highest ranking “cleric” of Shi‘ah Islam, and by the assassi- 
nation of Sadat in Egypt. 
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The establishment of the Islamic republic guided by a defined 
Islamic constitution in Iran may or may not set the pattern for 
other Muslim countries dissatisfied with their respective political 
orders, That the ulema should take the initiative in fostering such 
radical changes is not unprecedented. There were a number of 
instances in the recent history of Iran when the ulema there 
directly challenged temporal authority. But never had it taken the 
form given it by Ayatollah Khomeini. 

While some believe that this might exacerbate differences 
between Sunni and Shi‘ite ulema, many others believe that this 
could, in fact, open a new avenue for bridging differences. They 
share, for example, atutudes towards social injustice, the impact 
of Zionism and Western material influences on the Muslim 
world, and the need to strengthen Islamic traditional values to 
counter such negative influences. Khomeini’ followers described 
their revolution as an Islamic, not Shite revolution. The 
Ayatollah even sanctioned the leadership of a Sunni over Shi‘ites 
in prayer as proof of sectarian harmony, 

One of the Sunni ulemas’ main concern is the role of their 
Shi'ite counterparts in the government of Iran's Islamic state, 
They feel the Iranian political system sanctioned by Khomeini 
and maintained by his successors involves the fugahd directly in 
government when they would prefer that the governments 
accountability should be to the people with the fugahd serving 
mainly to ensure that enactments do not contradict the provi- 
sions of the Shari “ah, 

Turmoil and violence accompanied the launching of the new 
republic in 1979, followed by war with Iraq, In the factional 
struggles which ensued one could detect four foci of political 
power: (1) the presidency, which under Bani Sadr’s brief tenure 
sought to appeal to the intelligentsia, and rejected the concept of 
the vilapst-e fagih (rule by Islamic legalists); (2) the Majlis (assem- 
bly), dominated by the Islamic Party and basing its power on 
appeal to ulema and bazaar elements and favoring the vildyat-c 
_fagilr; (3) street elements reflecting the sentiments of students, the 
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unemployed, and partisans of the revolution, and (4) Imam 
Khomeini, articulator and symbol of the Islamic state who did 
not identify himself with any of the above groupings. 

‘The storming of the American embassy and subsequent hold- 
ing of Americans hostage for 444 days enabled the Ayatollah to 
hold a referendum endorsing the establishment of an Islamic 
republic, which quickly was implemented with the Sharah as the 
constitution. This, in spite of the fact that most Iranian leaders 
wanted the revolution to resolve all secondary issues and evolve 
4 post-revolutionary consensus in order to build its political 
system, which they hoped would serve as a model for Muslims 
everywhere.! 

As concerns the potential international repercussion of the 
Islamic revolution in Iran, extremists believe it could have a nega- 
tive impact for Western interests as long as these are tied more 
closely to those whom Muslims regard as their enemies. The 
world has become more mindful of Islam's role as a political 
movement. Trust in dictatorial regimes by such powers is 
expected to diminish, particularly as the Muslim masses demand 
more of a voice in decisions affecting their well-being. 

The lesson of Iran is not lost upon other Muslim countries, 
which have had a dramatic illustration of how masses might be 
mobilized in societies that fail to allow for institutionalized 
change. Action through mass mobilization lends added impor- 
tance to the sociopolitical role of Islam because, “in the Muslim 
world, Islam is the only key to the hearts and minds of the 
people, albeit the impact of material amenities brought on by 
modern technological achievements cannot be ruled out as a 
concomitant of faith.” 

For this example to be emulated successfully, discontented 
Muslim masses in other countries must count on the leadership 
of a charismatic personality matching the Ayatollah’s in appeal. 
He personified the activism that Muslims who are unhappy with 
their political and social lots are prepared to espouse. He labored 
for justice anchored not in man-made but in divinely ordained 
Jaw: the Shariah; it alone being permanent; it alone conforming 
to the will of God; and it alone capable of providing necessary 
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legislation governing all facets of the Muslim's commitments to 
God and fellow man, embracing what we term both temporal 
and spiritual matters. This is interpreted to extend to interna- 
tional relations as well. 

Some scholars attach less importance to any potential concrete 
impact from Khomeini’s example than to its “role as spark and 
lightning rod for Muslim passion:”? National and international 
repercussions resulted from the mosque takeover in Mecca by 
religious zealots trained in the religion faculdes in Mecca and 
Medina and in intensified Muslim activism in countries ranging 
from Libya to the Philippines aimed at asserting the primacy of 
Islamic values in their respective societies, Violence speatheaded 
by militant Iranian pilgrims during the Haj resulted in over 400 
casualties in Mecea, 

Khomeini’s success in Iran has inspired would-be emulators 
as exemplified in the Muslim Youth Movement of Malaysia and 
in the emboldenment of Shi'ite elements throughout the Gulf 
states seeking to asert the fundamentalism preached by the 
Ayatollah. Islamic elements in Egypt have taken to the path of 
violence against their government and non-Muslim Christian 
minorities, including foreign rourists, whom they had tolerated 
in the past. Leaders who have identified more with the West 
than with what is conceived to be Islamic interests have come 
under fire in Egypt (exemplified in the assassination of 
President Sadat), Sudan, Senegal, and elsewhere. Secular regimes 
Jeaning towards socialism have likewise experienced the pressures 
of Muslim activists, Hitherto, Tunis was looked upon by 
Westerners as a model of modern secular liberal progressivism, 
but recently many young Tunisians have been flocking to centers 
wherein a greater appreciation of traditional Islamic values can 
be learned. 

The impact of Turkish activists, pressing their country to come 
to terms with Islam, can be micasured by the fact that Turkey 
has joined the Islamic Conference Organization, and by large 
numbers of hitherto secularist Turks turning to Islam as a path 
to the fulfillment of national interests, socially, economically, and 
even politically. Yet in spite of their gains in local and national 
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elections the Islamist Salvation Party and its leader Erbakan were 
not allowed to hold the rein of rule for long. 


Political Implications of Islamic Activism 


Khomeini’ revolution has clearly set a precedent for wedding 
revolutionary idealism to traditional Shi‘ite Islamic values, It has 
also provided a concrete example of how to overcome sentiments 

} of defeat, frustration, and shame engendered by feelings of 
betrayal fueled by leaderships more self-serving than willing to 
fight for the greater interests of Muslims who harbor deep resent- 
ment and mistrust for both American and British intentions 
towards them. This is somewhat mitigated by the leadership of 
both countries and by most of Europe to stop the policy of eth- 
nic cleansing launched by the Serb leader Slobodan Milosovich 
against the Muslims, first of Bosnia and then of Kosovo, 

What was once regarded as an Arab cause takes on an Islamic 
coloring and becomes a sacred cause with the Ayatollah’s 
‘endorsement of the Palestinian struggle against Israel. It is no 
Jonger Arab but Muslim rights that have to be recognized. But 
then the struggle was already taking on more and more of a reli- 
gious character ever since the 1967 war with Israel and the Israeli 
‘conquest of the holy Islamic shrines in Jerusalem, followed two 
years later by the attempted burning of the Aqsa mosque, the 
third holiest in the whole of Islam. Islamic annual conferences 
since then have repeatedly proclaimed the sacred duty of Muslims 
to liberate Jerusalem from Zionist control. 

Jerusalem has served ever since as a potent wespon in rally- 
ing the support of Muslims in non-Arab countries from Sub- 
Saharan Africa to Southeast Asia. In 1970 Qadhdhafi chided his 
Muslim neighbors, Turkey and Iran as well, for having any traffic 
with Israel. In his visits to Malaysia and Indonesia later that same 
‘year King Faysal of Saudi Arabia declared that the unresolved 
Palestinian problem was the problem of all Muslims everywhere, 
He often vowed not to die before he worshipped in the Aqsa 
‘mosque after its reacquisition by Muslim Arabs. His vow was not 
fulfilled. 
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Organized Arab states failed in their repeated attempts, but the 
Palestine Liberation Organization, reinforced by powerful Islamic 
support from the Ayatollah, has resorted more frequently in recent 
years to the use of Islamic symbols and slogans in conjuring sup- 
port for its cause. This is by no means novel to the Palestinian 
struggle. As head of the Supreme Islamic Council of Jerusalem, 
Mufti al-Hijj Amin al-Husayni led all resistance to Jewish 
incursions during the British mandate over Palestine in the 1920s, 
Palestinian fighting units are named after the sites of famous 
Muslim victories historically: Qidisiya, Hittin, "Ayn Jildt (Goliath 
Spring). Arafat, himself a Husayni, emphasized the Islamic nacure 
of the struggle during a pilgrimage to Mecca in 1978 where he 
called for a jihdd (holy war) against Israel.“ 

A consistent supporter of the Palestine cause from its very 
inception has been the Muslim Brethren movement, In 1948 its 
members fought valiantly in the trenches of Gaza and spear- 
headed support for the movement to topple the regime of King 
Farouk for its alleged betrayal of the cause. Even after being sup- 
pressed, its leaders did not cease their activities against leaderships 
believed to have betrayed both the Arab and Islamic causes by 
failing to rally behind forces secking to regain Muslim rights in 
Palestine. Indeed, Qadhdhafi’s coup against King Idries of Libya 
was motivated by similar considerations and he remains commit- 
ted to the Palestinian struggle as much on Islamic religious as 
‘on political grounds. “Palestine came to symbolize an alternate 
Libyan identity; away from the United States and Britain, back 
to the Arab and Muslim fold. Israel represents all that is anti-Arab 
and anti-Islamic.”* 

The Ayatollahs have embraced not only the cause of Arafat, 
head of the Palestine Liberation Organization, but that of dissi- 
dents inside Iraq who have accused the Ba'th government of 
Saddam Hussein of infidelity to Islamic principles, a main factor 
in the war that ensued between Iraq and Iran. The Muslim 
Brethren have been accused by the Ba'thi regime in Syria of 
similar attempts to topple what zealots construe as a secular 
regime led by Shi'ite “Alawites, a heterodox minority, unmindful 
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of the greater interests of the country and its Sunnite majority. 
In Jordan and Tunis, they are actively recruiting among the youth, 
particularly students both at the secondary and college levels. 
Won over to the cause, this element tends to be suspicious of 
leadership in their country and to look up to activists such as 
Qadhdhafi, The so-called “Rightists” in Turkey, who once took 
to the street and violence, are strongly influenced by Islamic con- 
victions; their action is as much directed against the liberal 

| secularists, branded “Leftists” and Communists, as it is against the 
laicism that has been a cornerstone of modern Turkey's ideology 
since the Kemalist revolution, In 1980 it took a military takeover 
of the Turkish government to muster sufficient force to curb their 
activities and campaign of terror, 


The Islamic Anti-Israel Resistance Movements 


With the failure of the Palestine Liberation Organization to 
regain a portion of the land for Palestinians after years of frus~ 
trating struggles, the Islamic factions surfaced to carry on what 
they deem a sacred undertaking, a holy war, to regain not only 
4 portion but the whole of Palestine, which, in their eyes, is not 
an Arab but rather a Muslim land and therefore a mandate from 
God not to alienate any portion of it. The stalling of the so-called 
peace process” after a decade of planned failure, has only served 
to reinforce their convictions. The fact that in the meantime the 
world of Islam has become more radically Islamic in its approach 
to international and regional politics has served to reinforce the 
militant Islamic resolve. 

The two groups engaged in a direct struggle against Israel 
today are Hamas and Islamic Jihad. Hezbollah has eased up its 
fesistance when Israel withdrew its forces from most of south 
Lebanon, Hamas (an acronym for Islamic Resistance Movement) 
in its covenant of August 18, 1988 called for an uncompromis- 
ing Jihad against Israel. The movement is an offshoot of the 
Ikhwain movement of Egypt with headquarters in the Gaza strip 
from the time before the Israeli occupation. Hamas surfaced with 
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the Intifada, which it has supported and encouraged true to its 
motto “Allah is the goal, the Prophet is the model, the Qur'in 
is the constitution, Jihad is the path, and death for the sake of 
Allah is the loftiest of all wishes.” It has been actively under~ 
taking to challenge Israeli occupation and has attracted adverse 
attention by avowed determination to sabotage any peace 
arrangement with Israel by West Bank Palestinians.” 

The expulsion by Israel of four hundred so-called Hamas 
activists without ascertaining that all were what Israel claimed 
they were ouily served to focus attention on the growing chal- 
lenge posed by Islamic militants who, since 1988, have targeted, 
not only Israel but Algeria, Ear Ti and Jordan, and even 
the PLO for its moderate stand. 

The other movement dedicated to combatting Israelis is 
Hezbollah (Party of God), a militant branch of Shi'ite Islam in. 
Lebanon with strong support financially and militarily from Iran. 
The main aim of Hezbollah was to liberate south Lebanon from 
Israeli occupation and to erect, if posible, an Iranian-style Islamic 
republic, Amal, the principal organ of the Lebanese Shiah, and 
their official political party, has stayed apart from Hezbollah’s 
methods of armed struggle; it had won its own for recognition 
and a greater role in Lebanon's government under the Taif 
agreement that ended the fifteen-year civil war in Lebanon. The 
Hezbollah are unflinching in their determination to carry on the 
war with Israel until the area near Mt. Hermon called Mazar 
Shab‘ah is completely liberated. They won notoriety with the 
bombing of the marine barracks outside Beirut and of the US. 
cembasy in Beirut following Israel’ invasion of Lebanon, as well 
as with the rush to martyrdom by young people as they blew 
themselves up in the process of inflicting casualties on Israeli 
troops in the south. As with Hamas, Hezbollah’ task is single 
minded: to force the Israelis out of occupied territories. They 
constantly harassed them and their surrogate Lebanese force, the 
South Lebanon Army, until it was disbanded when Israel with- 
drew from most of Lebanon. They also unleashed bombardments 
on north Isracl settlements in efforts to block the stalled peace 
process involving moderate Palestinian West Bank leaders. 
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Belief that political leaders should assume a leading role in the 
activism presently afoot in the Islamic world is not limited to 
Libya and Algeria. For some time in neighboring Morocco, King 
Hasan II, whose family claims descent from Fatima, the Prophet's 
daughter, carefully cultivated the ulema and powerful religious 
factions in that country as a counterpoise politically to the 
liberals, left-leaning political factions, and labor. His policies were 
continued by his son, who was crowned Muhammad VI. Co- 
option of Islam as an instrument for self-legitimization only 
increases vulnerability to an Islamic protest movement reinforced 
by class dissatisfaction against the established political order and 
its elites." 

The Islamic League (al-Rabitah al-Ishimiyal) rose in recent 
years as an umbrella for Islamic associations that had been stress- 
ing the return to Islamic orthodoxy, It has pursued discreet if not 
secret techniques in an attempt to replace the mystical brother- 
hoods that had been rendered ineffectual in exercising religiopo- 
litical influence. They are basically four in number: (1) al-Dawah 
(propagators of the message fof Islam]), essentially nonpolitical 
and desiring mainly to make Islam known: its leadership is pro- 
vided mostly by Pakistanis; (2) a group supported by Saudi Arabia 
and encompassing associations guided by Abu Bakr al-Jazi‘iri, a 
professor at Mecea’s theological university, and Taqi al-Hilili, a 
former member of the Tijiniya who turned against Siifism and 
Sifi orders and lives in Morocco as a “reforming extremist’; (3) 
4 group comprising literary and university personnel influenced 
by the writings of the Muslim Brethren (more by al-Banna’s than 
Sayyid Queb’s and al-Kawakibi’s views); and (4) those who have 
dubbed themselves the “modern Salafis.” or those laboring to 
adapt Islamic orthodoxy to modern Morocco.” 

‘These groupings represent some twenty Islamic societies and 
are basically urban in concentration. They have decried the moral, 
political and economic degeneration in Morocco and have vowed 
to pursue an activist policy, peacefully and democratically to wrest 
control of government in order to bring the course of Morocco 
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in line with Islamic morality. Reformed Sifis have ken the 
initiative, often through their sdvijus, in forsaking the life of 
meditation and prayer for that of active training of young Muslin 
cadres with the aim of purifying their habits and inculeating them 
‘with fundamental Isamic morality, To some, this assumption of 
an active role in society is only one step removed from political 
involvement, however much the orders disclaim political motives. 
In the past, ulema and Sifi heads passed on what might be con- 
serued political matters, precisely because fundamental Islam 
makes no separation between various aspects of a Muslim’ 
conduct. Moreover, the ulema have been integrated into the 
public life, particularly as concerns the overseeing of religious 
endowments, offen as functionaries with political authority, The 
Teague of ulema has not failed 10 speak up on matters affecting 
its authority, albeit co others this might appear to encroach upon 
the temporal realm. 

Of interest to observers is the role of the Isiglil Party of 
Morocco in the Salafi movement, anchoring as it has been, its 
political discourses in Islamic legitimacy. The discourses of the 
party have been impregnated with Islamic slogans fashioned by 
its leader, “Al! al-Fisy, and carried on after his death by his 
succewors, most recently by Muhammad Ghallib. The three 
constants underlying such pronouncements ate: (1) traditionalism, 
aimning at what al-Fis termed the return to “pure Islam”; (2) 
egalitarianism, deriving from the actual provisions of the Shariah 
and purporting to provide social awwurance for all the poor by 
guaranteeing them their minimum vital requirements; and where 
the zakuh does not suffice, by an implementary tax or supple 
mentary levies; and (3) defining an autonomous area in the field 
of . 

Underpinning these constants in Gallab§ thinking are four 
principles: (1) democracy, which he treats as basic to Islam, 
arguing that Muslims were the first to state that the wmumah is the 
source of authority; (2) that sovereignty is the property of no one 
but the wmmah; that the Prophet himself never claimed title to 
sovereignty, absolving himself from all but the charge of provid 
‘ing guidance for the Islamic community; (3) the Islamic notion 
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of “bay‘ah” (the swearing of allegiance to the ruler) which the 
Istiqlal party conceives as a form of popular referendum render- 
ing advice by a broader based segment of the population to the 
ruler, and (4) the shira, or counseling by an elite noted for his 
Islamic piety and dedication and who are most knowledgeable in 
the mechanics of Islamic legislation and its relevance both to state 
and faith. 

But the Istiqlil is not the only political faction in Morocco 
eycing religion as an clement of strategy. The so-called “left” has 
become the target of Islamic societies who have ranged them 
alongside the “materialists.” The socialists have been attacked by 
their organ, al-Muharrir (The Liberator) for not identifying them- 
selves with the socialism inherent to Islam. The socialists have 
struck back with arguments that the Islamists dwell on Islamic 
social justice in order to conceal the revolutionary character of 
the faith, with which they can identify more readily. 

The middle party, consisting of the ulema, are referred to as 
“integrationists” who seck legitimization for societal motivation, 
political and religious, through the application of Islamic norms. 
Their aim is one of centralization of authority and the creation 
of an Islamic common denominator for all aspects of social 
endeavors, extending also into the realm of economics and 
education. The centralization sought might be symbolic, but it 
Tepresents to activists the single most potent rallying factor in a 
society torn between conflicting ideological trends. 


Countering Islamic Militancy in Egypt 


The upward trend in Islamic activism from one end of the 
Islamic world to the other has not been without opposition. 
Countries most active in suppressing this movement and its 
militant manifestations have been those committed to stronger 
secular courses. Syria for some time has been actively curbing the 
activities of those who have been indiscriminately called “Muslim 
Brethren” while Sunni activists without Brethren connections 
have vocally opposed the secularist Ba'thi regime both on 
denominational and anti-secularist grounds. Violence against the 
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regime and its proponents led at one time to stern counter 
measures and to strained relations with neighboring Jordan whose 
government was accused by Damascus of abetting Muslim 
Brethren activities in Syria. 

In Egypt the relationship between Muslim societies (al- 
Jam@at al-Islimiyah) and their government under Sadat and 
Mubjirak has culminated in massive arrests of leaders who oppose 
government policies. This came after a protracted period of 
deterioration. As noted earlier, Egypt was the home of the first 
‘organized activist movement, the Muslim Brotherhood, back in 
the 1920s, It has remained since then a principal source of Islamic 
writings of all sorts encouraging greater Islamic commitment. 
Social and political pressures generated by such writings and their 
authors have led to recognition of a formal role for Islam not 
only in the constitution of Egypt but in education and social 
laws, While Nasser was less prone to acknowledge the role of 
Istm in ordering the new Egyptian society he aspired to create, 
Sadat on coming to power labeled himself “the believer 
president”; and in the exercise of political power he called on 
religion and its custodians as a means for its legitimization."” 

Sadat’s national and international policies soon lost him the 
confidence not only of the neo-fundamentalists (if we may so 
call the activists) but of secular and nationalist leaders as well. 
While Sadat encouraged the role of the capitalist entrepreneur, 
thus indirectly abetting the trend toward widening the gulf 
between the haves and have nots, opposition factions including 
the Islamic fundamentalists have preached an Islamic socioeco- 
nomic doctrine that calls for a society of owners and workers 
collaborating." Whereas Sadat took the initiative to oust the 
Soviets and make peace with Israel outside the context of broader 
Arab-Islamic policy interests, the Islamic opposition have strongly 
protested this policy—not out of any consideration for the 
Soviets, whose Marxism they have violently condemned, but out 
‘of resentment for dealings with the country conceived by them 
and other Arabs as their number one enemy. 

Frustration and defeat have contributed to the strong opposi- 
tion mustered recently by the Islamic activists. While social and 
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technological answers might explain some of the weaknesses of 

Egypt, the fundamentalists attribute failure to the lack of reli- 

giousness and impiety. The Jews, they angue, won the wars against 

Egypt because they invoked their faith. Arabs lost them because, 

in their eyes, they had abandoned God. so God abandoned them. 

‘The return to God, and thereby Islamic piety, is the sine qua non 

of success in the future. 

Advocates of this position first expressed their approval in the 
| last years of Nasser, when he began to call on religion to play an 
important role in society. This call was buttressed by a foreign 
imperative: (0 demonstrate to the Soviets that Islam can provide 
an alternative socialism to the Marxist brand they urged on him. 
To this end Nasser tolerated open writings on the subject by 
affiliates of the Muslim Brethren movement. 

Convinced that if by invoking the moral and physical strength 
of Judaism Israel could march from triumph to triumph, then it 
stands to reason that Arabs must call upon the same norms of 
their own faith if they were to experience similar success, Indeed, 
the 1973 October war was launched during the sacred month of 
Ramadin (time of the ritual fast) and on the day of Yom Kippur, 
holy days for both Muslims and Jews. The Egyptian code name 
for the crossing of the Suez Canal was “Badr,” scene of Islam's 
first military victory in 624. The deep religious connotations of 
such symbols could not have been lost upon troops composed 
largely of that clement in Egyptian socicty which is more 
tenacious in its commitment to Islam. 

Islamic fervor intensified after the initial victories of the 1973 
war. The regime of President Sadat found it politic to encourage 
such fervor in support of its own aims. Indeed, Sadat even suc- 
ceeded in obtaining a religious fanww from the Shaykh of al-Azhar 
declaring the peace arrangement with Isracl as legal in Islamic 
Taw. 


With the growing power of the Islimic world following the 
influx of wealth owing to oil revenues and the dedication 
large portions of such resources to the furtherance of Islamic 
Muslims became convinced that this is a sign from 
| who is looking with benevolence upon a people returning 
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to His ways. Islamic organizations came into being everywhere, 
all of which were dedicated to renewal and propagation of 
religious commitment. Islamic societies in Egypt and elsewhere 
reached into the universities with notable success after 1977, 
Fired up by a renewed zeal, these groups, often led by intellec~ 
tuals as well as segments of the ulema, tended to become less 
tolerant of shortcomings in society and its manifest leadership, 
Violence led to sectarian skirmishes and, finally, the excuse Sadat 
sought to curb their activities and imprison thei leaders, By 
forcing them out of universities and into the countryside, Sadat 
had unwittingly contributed to their spreading views prevalent 
among urbanites that could only lead to sedition in his eyes. 
Arrests were made allegedly to prevent threats to national unity, 
Arab enemies of Egypt and the Soviet Union were accused of 
abetting the activities of the Islamic societies against President 
Sadar’s policies. Some observers allege that had the leadership of 
these societies confined their preachings to university circles, they 
might have been tolerated. But to spill over into the streets with 
publications directing harsh accusations against the government 
was their unforgivable sin, Their secretiveness and clandestine 
ways served to arouse suspicion and led to their forcible dis- 
bandment by government authorities. Their newspaper al-Dawah 
(The Message) was shut down, Interestingly enough, some of the 
government informants were allegedly associates of the Muslim 
Brethren.'* 

‘That Sadat feared the potential threat of the Islamic societies 
to his rule is indicated in the range of measures legally taken to 
curb their activities. Their mosques, numbered in the thousands, 
and hitherto part of the group run by the public sector, were 
closed ot incorporated into the government's ministry of reli- 
gious endowments. Their leading imams, extremely effective with 
the public in recent times as critics of the government’ policies 
at home and abroad, were among those arrested. His assassination 
was thus portended. 

Mubirak has followed in his predecessor's footsteps by sup- 
pressing any attempt to allow the growth of an opposition Islamic 
party for Islamists to have free access to the democratic process 


| 
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that would give them a voice in affairs of state. The reason for 
that was the growing strength of the opposition Islamic move- 


ment, with their spokesmen in Egypt, as in Algeria, gaining 


rapidly at the polls in local elections. Mubarak sought to head 
off a repeat of the Algerian experience but was oblivious to the 
possibility that his approach might lead to an Iranian scenario 

It has intensified acts of violence, directed against Egypt's main 
source of outside income—tourism—with devastating result 
(60 percent drop in one year) with the aim of bringing down 


Mubjirak and his government. Arrests, tortures, and execution of 


on-terrorist. alike, have only 


Muslim Islamists, terrorist and 
emboldened and encouraged further resistance and violence 


Islamists have targeted Mubarak and threatened him with the fate 


of his predecessor, hence his diligent efforts to lay his hands on 
Shaykh "Umar “Abd al-Rahmin, the main moving force behind 


the surging Islamic resistance to his regime 


The lesson from Iran is that Western-style institutions, when 
unable to deliver, are subject to discard. The revolution of 
Ayatollah Khomeini set the pattern for rejection of such institu 
tions. The swing of the pendulum from the liberal secular to the 
Islamic option, particularly evident in Turkey and North Africa 
nstituted itself 


has been gathering momentum ever since Iran 1 


as an Islamic state 

The 1979 sacred mosque takeover in Mecca by Muslim 
extremists and opponents of the house of Saud seems to point 
to growing disaffection with the conduct if not the displayed 
morality of Saudi Arabia's leadership. The swift and harsh manner 
with which the rebel extremists were dealt with gives proof of 
an unwillingness to tolerate departu 


from the established norm. 
And in the dispatch of summary justice the government- 
supported ulema in Saudi Arabia, as in Egypt, endorsed the 
harsh counter measures of reigning authorities. Saudi Arabia's 
hosting half a million infidel soldiers to wage war on a fellow 
Arab Muslim state in the Gulf War has alienated Muslims at 
home and abroad and given birth to Osama bin Laden's resis- 
tance movement directed principally against the House of Saud 
This might have fueled the present trend by the new millionaires 
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of the Gulf emirates and Saudi Arabia to help bankroll Islamic 
movements and leaders like Turabi in Sudan out of convic~ 
tion and/or resentment of the policies of pro-Western Arab 
governments. 


Fundamentalism and Secularism 


What is understood by “fundamentalism” belies the intended 
meaning of the term. It is not a prescription for literal reading 
and application of Iskum’s sacred text if the comparison is to the 
Christian approach to the Bible. Nor is it a formula for violence 
to force change in Islamic behavior or to combat the enemies of 
Islam. What authors seek by it, for want of a better term, is an 
activism aiming at rejuvenation, renewal, or integration of pure 
Islamic teaching with institutions governing Islamic societies. 

Modernists, on the other hand, start from the premises of 
Islam, then seek those adjustments thar would make it compati- 
ble with the dynamics of a modern world, which relies on science 
and technology to bring about change in society, presumably to 
ensure a better life for participants. 

Modernists in the Muslim world, particularly those educated 
in Western educational establishments, see in Islamic activism and 
militaney a setback in time and progress. Distrust stems from a 
traditionally held norm among the exponents of progress every- 
where that looking back into time for the wherewithal of guid- 
ance represents a backward step on the ladder of achievement, 

But the record of achievement to date seems to belie this 
notion, Saudi Arabia and the United Arab Emirates, both seri- 
ously mindful of the traditional values of orthodox Islam, have 
set examples in the application of all that is construed an instru- 
ment of progress by modern standards in building ultra modern 
societies. The most recent fruits of technological achievements are 
constantly applied in the upgrading of the quality of life, Con- 
trary to what secularists have alleged in deprecating the motivat- 
ing values of fundamentalist regimes, the latter have demonstrated 
from Islamic history and its great civilizational achievements that 
the glorious contributions of medieval Islam to civilization in the 
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Most modernists ready to chance both are willing to stress the 
universals of Islam and show how they do not depart radically 
from those of Christianity and Judaism, which Westerners con- 
sider to he at the foundation of their progress, Politically, they are 
realistic enough to realize that resurgent Islam can not and will 
not provide the basis of political unification of the Muslim world 
already characterized by racial and ethnic diversity. Political, 
social, and economic disparity is too prevalent to be overlooked, 
or subordinated to the interests of the greater imperative of a 
renaissance calling for one Islamic government for all. The 
Shariah will remain at the basis of rule, but the instruments of 
rule are likely to reflect the coloring of each particular Islamic 
society: Malaysian, Indonesian, Chinese, African, Iranian, Arab, ete, 
Moreover, attitudes will continue to reflect the range of conser- 
vatism or liberalism characterizing the school of jurisprudence 
upon which development will be based. And since many have 
more than one school represented in their midst, it will be some 
time before a consensus will emenge. 

One authority who spent decades in Asia notes on the basis 
of study and experience that a successful renaissance of Islam 
must ensure that (1) law and government will conform to the 
word and spirit of Islamic legislation; (2) internal development 
Will reflect grass-roots aspirations, and leadership mirror the desire 
for independence from foreign influence and control; (3) politi~ 
cal and social justice will be within the framework of Islamic leg- 
islation (or an “Islamic Socialism”) as called for in the Shariah; 
(4) there will be no entangling commitments to superpower blocs 
of nations; (5) there can be a regional common market and a 
pooling of resources to withstand the onslaught of more devel- 
oped economies of the world: and (6) internal resources, both 
natural and human, will be relied upon for development.'* 

Such preconditions for a blueprint guaranteeing a functional 
Islamic revitalization are not to be regarded in the realm of dream 
or unattainability as skeptics are so often heard to declare. The 
demonstrated material wealth and resources of the Muslim world, 
foremost among them being oil, can and have provided the means 
for economic and technological development. Ten of the thirteen 
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world. The main target of their activities have been the youth, 
and student groups in particular, It is not, therefore, coincidental 
that the most vigorous exponents of Islamic education and, by 
extension, humanism are to be found on college and university 
campuses both in the Muslim world and abroad, 

Summoning the faithful to goodness and the avoidance of 
what is objectionable in the sight of God is the underlying phi- 
losophy of the current trend. Reeasting the present day Muslim 
into that image envisioned by earlier Muslim purists, namely “the 
ideal man,” conceived by the Sifis as “the vicegerent of God,” is 
the major aim of modern Muslim fundamentalists. “Take on the 
characteristics of God... this is our whole philosophy of edu- 
cation, our sole standard!" declared the late “Ali Shari‘ati in one 
of his lectures."* 

The striving after perfection necessitates in the eyes of modern 
Muslin educators and humanists a careful study of the Quran 
and the message contained therein. Through it a more inmate 
knowledge of God and His timeless message for setting straight 
morals and conduct can be derived. Knowledge of the personal 
ity of the Prophet Muhammad, the ideal man to the purists, can 
enhance the undertakings of modern Muslim youth in emulac- 
ing his ways and mirroring his values through which the moral- 
ity of Islamic society today can be reinforced, 

The dury of the intellectual in the eyes of modern preachers 
of Islamic reform “is to recognize and know Islam as a school 
of thought that gives life co man, individual, and society; and 
that it is entrusted with the mission of the future guidance of 
mankind. He should regard this duty as an individual and per- 
sonal one, and whatever be his field of study, he should cast a 
fresh glance at the religion of Islam and its great personages . . . 
For Islam has so many different dimensions and varying aspects 
that everyone can discover a fresh and exact vantage point for 
viewing it within his field of study." 

The return to the basics of Islam for inspiration and guidance 
is synonymous with a return to the Quran. Much emphasis 
has been placed lately on this course. Special conferences are 
being held specifically to study the Qur’in from every aspect of 
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after God; whoever follows a path to knowledge, God will facili- 
tate his path to paradise. The Prophet's Companions encouraged 
learning and humility so that the deeds of believers would rest 
in knowledge not in ignorance. ‘Ali is alleged to have declared 
that knowledge is more preferable than the accumulation of 
wealth. The caliph “Umar urged Muslims to be humble in both 
acquiring and dispensing knowledge. 

Modern Muslim thinkers like Mawlana Mawdidi, "Ali 
Shariati, and Sayyid Qutb have argued in their writings that 
intelligence refers to human intellectual capacity before the 
revelations of God were enshrined in the Qur'an to show how 
thinking in pagan Arabia was captive to fables woven by igno- 
rance and falsehood. Islam liberated the Arab’s mind through the 
teachings of the Qur'an by stressing the principle popularized by 
Descartes (d. 1650): “I think therefore 1 am,” which is already 
enshrined in the Quran:"And in the earth are portents for those 
whose faith is sure, and (also) in yourselves. Can ye then not 
seen 

Muslim thinkers like Amir Ali and Muhammad Iqbal called 
for the primacy of mind over literalism. They and successive like- 
minded thinkers point to the role of Islam in the medieval era 
of Europe in bringing about an intellectual awakening based 
on the assertion of the principle and insist that it is perfectly con 
sistent with Islam's basic teachings to utilize the mind in making 
the changes necessry for adaptation to the needs of modern 
living.” 

Other thinkers like “Ali Shari"ad insist on stating how the 
Qur'in not only provides justification for learning but points 
the way also to areas of expansion of learning: “I extracted from 
the Qur'an a whole series of new topics and themes relating to 
history, sociology and the human sciences. A philosophical theory 
and scheme of sociology and history opened themselves up 
before me, and when I later checked them against history and 
sociology, | found them to be fully correct’ 

‘What is significant to the process of Islamic dynamism today 
is the conclusion which thinkers like Shariati arrive at in rein- 
forcing the conviction that Ishimic learning can provide the best 
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society under the banner of Islam dedicated to the benefit of 
humanity and the elevation of the spirit of man. In this context 
Islam's conception of “humanism” might be construed as stress 
ing those values anchored in the faith’s fundamental principles 
that govern human interaction. This contrasts somewhat with the 
classical Western understanding of humanism, defined by Webster 
as a movement that, since the fifteenth and sixteenth centuries, 
has aspired ro restore the universally human values of classical 
antiquity as opposed to the debased scholasticism of the late 
Middle Ages. In a more recent context, humanism might be con- 
straed as a movement “purporting to advocate the universally 
human as against utilitarian science, religious dogma, uncontrolled 
passion (¢.g., Romanticism), political steivings, etc." Through the 
return to the moral refinement of character enjoined by the 
teachings of basic Islam, present day reformers hope to wean away 
a generation of Muslims who have looked to the West for an 
ethic suitable to the process of reordering human relations, As 
one Muslim critic put it, “Life for Westerners is machine-made, 
Tt has lost spirit and warmth. ... The social life that results shows 
no evidence of the glory of the spirit of man, . . . The inventions 
and discoveries made to ease life and advance civilization fail to 
ease man’s disillusion and disquiet of mind.” 

The underlying premise of Islamic humanism is common to 
all that treats human relations in terms of reciprocation by indi- 
viduals of serenity and affection in the spirit of mutual tolerance 
and understanding, It presupposes an atmosphere of well-being 
and fraternization, of flexibility and sufferance, and the elevation 
of conscience of the collective body to the level of calling for 
the well-being of the individual as the cornerstone of the well- 
being of society. 

Faith in the individual’ ability to rise to the task reposes in 
Qurinie dicta, namely “Thou art truly of noble creation,” and 
“Thou hast in the messenger of God (Muhammad) a good 
example” The expansion and success of Islam in its early cen- 
turies is attributed to the faithful manner in which the adherents 
carried out the injunctions of the Quran and the admonitions 
of the Prophet. Subsequent decline is attributed to the abandon- 
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Love becomes a special ingredient of Islamic humanism, the 
cementing force of the brotherhood constructed on faith in and 
dedication to the fulfillment of the will of God. It is in keeping 
also with the saying of the Prophet. “Verily none of you believe 
unless he wills for his brother what he wills for himself” 

The Islamic concept of love is based on love of God, love 
of the Prophet, and love of the believers in God. The Prophet 
specified that his love was for those who draw near to each other 
in his name, reciprocate on his account, and champion justice for 
his sake. He stressed that God called upon him to serve as His 
prophet so He could effect the refinement of moral character 
through him. 

The refinement of moral character becomes today a principal 
goal of fundamentalist reformers. The moral uplifting of society 
is predicated on the perfection of the individual’ own morals. 
Ethical conduct is rooted in the conduct of a righteous commu- 
nity, in keeping with God's command:""Lo! Allah enjoineth justice 
and kindness, and giving to kinsfolk, and forbideth lewdness and 
abomination and wickedness!" The Prophet called upon the 
faithful to be exemplars of ethical conduct. Placing God upper- 
most in daily acts, praying, fasting, tithing, and performing the pil- 
grimage are the pillars of Islim. These acts remforce the moral, 
upright life, and the very ingredients stresed today by Muslim 
reformers in their call to moral regeneration in the world of Islam. 

‘The hmitations on conduct defined by Islam's Shari'ah are seen 
as a protective device for the Islamic community and a warning 
to those who would depart from the provisions of the law. Faith 
and commitment are indivisible. The Prophet is quoted saying in 
this regard: “He who has no loyalty has no faith and he who 
lacks fidelity lacks religion." The Lord is cited saying:“*Verily those 
dearest to Me and nearest to Me in dwelling on the Day of 
Resurrection are the finest in character” 


Women and the Family 


‘The image Westerners have been conditioned to have of 
Muslim women is one of repressed human beings, second class 
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citizens in their Islamic miheu. This is an unfortunate distor- 


tion of their true status, Because the topic has attracted much 
attention and publicity, we shall dedicate some space to outlin: 
ing how we could rectify our perceptions. We might have 
recourse (1) to Western observers, and (2 Muslim author 


The latter tend to describe the roles, responsibilities, an 


nen as delineate 1 in its ideal f 


leges of w 


the former simply describe what they see in actual practice or 


what Muslim women relate through personal interviews, which 


may not always conform to the Islamic ideal given the great 


variety of experiences of Muslim women throughout the Islamic 


world. 

Nearly half a billion Muslim women inhabit countries all 
around the world. Some are comfortable with their traditional 
Islamic roles as homemakers and educators of the youth in 
Islamic ways. Others, who are highly modernized and “liberated 
have opted for Western dress and modes of behavior, as well a 
careers that do not hinge on marital status. Indeed, the latter 


would be indistinguishable from their Western counterparts were 


attention not called to their being Muslim. The vast majority, on 
the other hand, live and interact with others as they have for cen 
turies. A group in between is hesitant about secking to find som: 
medial position: to conform with the prerequisites of Islamic 
practices but have the freedom of movement to assert themselves 
as best they might in order to serve their ambitions and need 
in society at large 

Differences cannot be ignored; a village woman of rural 
Afghanistan is very different from a well-educated Palestinian 


who is socially and politically active in the struggle to assert her 
Palestinian identity, or of a Muslim woman in America who has 
become almost indistinguishable from others in the American 
milieu, with the exception of new converts to Islam, who pride 
themselves in exhibiting the head cover that somehow has 


become the symbol of proper display. Arab women led in what 


we call “liberation” movements, as exemplified by Huda Sha'rawi 
of Egypt and others who even founded publications early this 
century for the purpose of promoting the role of women in the 
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family as the medium for imparting Islamic values but within a 
modern context. 

Cultural and geographical differences notwithstanding, there is 
still that invisible link that provides a common thread for Muslim 
women everywhere. Muslim authors insist that Islam is “less 
restrictive than Christianity.” As one Muslim woman put it, “All 
too often, we evaluate Muslim women by religion and not (by) 
their culture, while evaluating Christian women by their cultural 
values and not by their religion!” 

An early candid assessment of the Muslim woman's status in 
the so called male-female dynamics within a modern Muslim 
society was done by the Moroccan author Fatima Mernissi, who 
is convinced that sexual inequality was characteristic of both 
Muslim and Christian societies. In her Beyond the Veil?” she under- 
took to achieve a better understanding of the sexual dynamics of 
the Muslim world and to explore the male-female relauon as an 
entity within the Muslim system. She postulates that the relation 
of the Muslim woman to Islam and the change in the relation of 
the sexes is one of the most explosive threats confronting Islamic 
society in the twentieth century. Domination of Muslim lands by 
“infidel” powers, she argues, has led to the freeing of Muslim 
women to tke part in the struggle for independence and to 
become involved with men in the production process. Indeed, as 
worker and soldier, the Muslim woman demands the rights 
reserved hitherto to her male counterpart, Hence the assault on 
the social bastions that have erected such barriers.” 

‘That Muslim women are shouldering greater responsibilities 
in the reordering of their milieu, socially, economically, politically 
and even militarily is a process that has been underway for some 
time and has nothing to do with “liberation,” It is rather the exi- 
gencies of transforming circumstances that necessitated it, Given 
the expanded public role of women and the control they still 
maintain over domestic matters as mistresses of the household and 
conditioners of religious behavior among the young, their powers 
necessarily expanded eventually into the male domain” 

Those who fear that the Islamic resurgence currently under- 
way would restrict the role of women in society ignore the real~ 
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prove difficult as women in Arabia, professors and doctors, were 
reprimanded and dismissed from their professional positions 
when, during the Gulf War, they demanded to drive their own 
automobiles as their Kuwaiti counterparts were doing in Arabia 
while awaiting return to their country. This is more the excep- 
tion than the prevailing rule since Arabia is still governed by 
Wahhibi-imposed restrictions. 

Of equal interest to the Western observer is what role women 
play in the family generally. Because much emphasis is placed on 
ethical conduct in the Islamic notion of humanism, the role of 
the-family, and particularly of women therein, resumes its para- 
mount importance in the eyes of activists and “fundamentalists” 
today, 

In its basic teachings Islam encourages marriage, children, and 
parental involvement in their rearing, as it enjoins upon children 
respect and care for parents in their old age. Islam cements family 
ties from birth until death. It makes of a cohering family the 
cornerstone of society, and places a heavy burden on paren in 
training the young to become upright Muslims and to abide by 
all that which the Qur'an and the Shariah command. The Qur'in 
clearly states, "Is he who founded his building upon duty to Allah 
and His good pleasure better; or he who founded his building 
on the brink of a crumbling, overhanging precipice so that it 
toppled with him into the fire of hell?” The building reformists 
allude to in this context is the edifice of the family, The sound- 
ness of its structure assures the soundness of society's structure, It 
is for this reason that Islam defines more precisely the role of the 
marriage partners: the male is to provide, the female to build a 
home and educate the young in the ways of Islam. The tendency 
in the West is to misconstrue the separate roles of the sexes, which 
is not seen by Muslims as denigrating the position of women, 
but rather of complementing that of the male in cementing 
family ties. 

Biologically, it is argued that marriage and the family are an 
imperative of nature, an inescapable product of sexual mating 
ordained by God and a requisite for producing offspring. But 
more importantly, to reformers, the family provides the psycho- 
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Perspectives on Activist Islam 


A Christian Evangelical View of Islam 


According to W.St. Cair Tisdall, a nineteenth century Christ- 
jan writer, “To talk, as some do, as if the religion of the prophet 
of Arabia were well suited to the Semites, or to the Mogul and 
‘Turkish races, or, again, to the Negro, is merely to show oneself 
culpably ignorant at once of human nature, of Christian truth, 
and even of Islam itself; Such platicudes will never satisfy anyone 
who has at heart the highest interests of his fellow men .. . Such 
men may, perhaps, bolster up Islam for a time, and thus, for a 
time, retard its inevitable downfall. But, in spite of their utmost 
efforts, the true nature of this religious system will become 
generally known, and will then be seen to be indefensible. 
Mohammed is, in every way, unfitted to be the ideal of a single 
human being. In spite, therefore, of its many half-truths borrowed 
from other systems, it is not too much to say that Islam has pre- 
served in the life and character of its founder, an enduring ever 
active principle of degradation and decay:"' 

It is important to avoid the extremely controversial issues 
concerning the subject of Islam and various erroneous percep- 
tions, These issues are inconsistent in diagnosing what the West 
views as a manifest problem spreading from Muslim societies to 
infect non-Muslim societies that have always tended to look 
down on Islam and Muslims as “the other.” If we were to look 
at these perceptions and attempt to provide some cogent answers, 
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revival, had been instrumental in recruiting thousands of Muslim 
fighters for Afghanistan, found himself and those he had recruited 
without a cause once the Soviets were ousted. Embittered by the 
fratricidal slaughter that replaced the Soviet-Afghan war, some of 
these fighters underwent a spiritual polarization that led them to 
experience the world in uncompromising terms. The capitalist 
‘West grew more sinister, while Islam became a shining beacon 
of truth and justice. They saw Shaykh "Umar as a spiritual master 
who held the key to their salvation and selected those teachings 
that best served their frustrations. The subsequent trial of Shaykh 
"Umar was interpreted by many as a deal between Egypt’s Pres- 
ident Mubarak, who was tired of Shaykh "Umar agitation against 
his rule, and the United States government, which did not like 
Shaykh "Umar incendiary words to the Afghan fighters residing 
in this country. The outcome of the trial aroused extreme anger 
among Muslin militants, who threatened further acts of violence 
against the United States. 

Does this evidence of radicalization in Islam point to sanc- 
tioning acts of violence and conducting militant policies toward 
Muslims? If so then as one author put it, the West must bear 
some measure of responsibility for the development of the new 
radical form of Islam, “which in some hideous sense comes close 
to our ancient fantasies,” Today, many people in the Islamic world 
reject the West as ungodly, unjust, and decadent. As the same 
author adds, "We constantly produce new stereotypes to express 
our apparently ingrain hatred of "Istam'” 


The Domestic Factor 


Tt would be misleading to attribute the rise of radical Islam 
solely to hatred of the West, nor to treat it as a homogeneous 
movement. First and foremost, the espousal of an activist and 
militant form of Islam is often in response to local conditions 
and to a genuine conviction by the overall body of concerned 
Muslims that the ummah, or community of believers, is in dire 
need of reform, indeed, of radical change, owing to the distor 
tions of the governing norms sanctioned in Islam by their own 
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ruling elements and spokesmen of their society. The response is 
based on local perceptions of societal ills attributed to misappli- 
cation of tenets of Islam, hence the differe 


nce from town to 


town, village to village. Strong Christian villages in upper Egypt 


have come under attack by Muslim extremists on the grounds 
that they endorse those in power who misuse Islam. They depre- 


cate it as a tool or an instrument for replacing unjust laws that 


stifle freedom of expression and disenfranchise large segments of 
Egyptian society, for fear that should they be enfranchised, they 
might replace them by the free exercise of the ballot. Algeria 1s 
a case in point. Under strong domestic and foreign pressures, the 
ruling element dominated by the military agreed to hold free 


elections in 1992. But when it became clear that the Islamic 


Salvation Front was going to emerge as the clear winner with 
over 62 percent of the votes in the first round of balloting, pres 
sured by both France and the United States, the military can 
celed the next round and denied the Islamists the potential 


victory they would have earned by the democratic process. The 


aftermath of such blatant tampering in the electoral process has 


been written in blood, those of some sixty thousand, mostly 


innocent people with the military ing special hit squads 


to brutalize those who had voted for the Islamists, and the 
Islamists retaliatir 
fi 
an Islamic state should they 


i against those elements, largely secularists, who 


ed the potential conversion of a secular socialist society into 
1 control via the ballot. The West 


was not about to tolerate an outright Islamic 


wernment any 


where for fear that it would clearly be hostile towards it, as the 
Iranians proved to be 


Misuse of “Fundamentalism” 


It has become almost axiomatic in the West to equate vio- 
lence with “fundamentalism” without defining the underlying 
precepts of the term both in its original Christian definition and 
the Muslim understanding of the term. As one observer noted, 
“Western commentators often use—or misuse—terms taken 
from Christianity and apply them to Islam. One of the most 
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commonly used is fiundamentalism."* The closest the two per- 
ceptions come together is in the broad conception that both 
believe in the fundamentals of the faith as articulated in. their 
respective holy books—the Bible and Qur'an. But to Muslims, 
fundamentals are anchored in addition to the Quran in the Tra- 
ditions of the Prophet Muhammad and in the structure of the 
earliest Islamic society that was perceived as reflecting the true 
intentions of Muhammad and his followers in establishing that 
wholesome order that best reflected the true teachings of the 
faith in its pristine stage of development. No violence was men- 
tioned as a tool for achieving change. The violence that ensued 
in the decades following the Prophet's death was motivated by 
political rivalries over leadership of the Islamic ummah or com- 
munity of believers. To the extent the term is confined to reflect- 
ing the centrality of the Qurin and the Traditions, every 
practicing Muslim might be termed a fandamentalist, But one 
does not get that impression when one turns to the American 
media, written and electronic, where fundamentalism is auto- 
matically equated with fanaticism bordering on violence. “In the 
Christian context it ts a useful concept. In the Muslim context 
it simply confuses because by definition every Muslim believes 
in the fundamentals of Islam. However, even Muslims differ in 
their ideas about how, and to what extent, co apply Islamic ideas 
to the modern world.’ The Wahhibi school, dominant in Saudi 
Arabia, believes in a strictly literal interpretation of the Qur'in 
and would approximate thereby the Christian fandamentalist’s 
interpretation of the Bible. 

Fundamentalism is not a new phenomenon, nor is it exclu- 
sively Islamic, The name “fundamentalist” was coined in the 1920s 
by American Protestants who argued that the text of the Bible 
has to be applied literally, and to designate those “doing battle 
royal for the Fundamentals.” Also figuring in the name was The 
Fundamemals, a 12-volume collection of essays written between 
1910 and 1915 by sixty-four British and American scholars and 
preachers.’ Muslim fundamentalism is similar to the extent that 
advocates invoke both the text and the meaning of their sacred 
book as well as the model life of the Prophet Muhammad, 
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a fellow Muslim a kafir (apostate) to justify a holy war against 
him, as happened in the case of Ayatollah Khomeini of Iran 
accusing Saddam Hussein of Iraq of infidelity to justify an illegal 
jihad against him during the protracted war between the two 
countries. One can find in the Quran evidence to refute the 
argument of the extremists to justify recourse to violence. 
Leading Islamic scholars, including those of the Azhar University 
itself, have condemned such arguments as un-Islamic. 


Patterns of Islamic Responses 


Patterns of Muslim activists’ responses to established political 
order in the world of Islam fall under three headings; the first is 
to attempt to achieve actively revolutionary ascendancy, Iran being 
the clearest case in point, with the Sudan being a close second 
and the brief tenure of the Taliban in Afghanistan the third and 
most thorough. The emphasis has been on revolutionary means 
and the use of force, not in the pursuit of peaceful democratic 
methods, to gain ascendancy. The second approach of Islamic 
activists is revolutionary resistance wo the regime in place. Examples 
of this approach are the struggle of Islamists in Algeria when 
denied the fruits of initial electoral victory, the strong resistance 
by Islamic Jihad in Egypt to their government, and of Hamas in 
Palestine to the Palestinian Authority and the Israeli occupation. 
Resistance in such cases is the result of the conviction held by 
extremists that the regimes are too entrenched and unresponsive 
to popular needs and demands as to be undone only by militant 
resistance alone. The third response of Islamic activists to politi- 
cal order is accommodation, We have examples of this in the Muslim 
Brotherhood of Egypt, which has avoided militant expressions in 
reacting to unpopular government policies; in Pakistan, where the 
policy has been to achieve results by persuasive and nonviolent 
forms of pressure, which has led to some success recently in the 
government's willingness to consider the Islamic Shariah as the 
basic source of all legislation; and in Jordan where the late King 
Hussein tolerated increasing numbers of Islamists in government 
counsels, 
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the other cheek, and even mandates the removal of an oppressor 
by force if necessary. Such precepts reinforce the extremists’ atti- 
tude toward unpopular regimes. 

One can attribute in another vein the rise of activism to 
Muslim resentment of and reaction to European colonial rule and 
the humiliation inflicted thereby on a proud Islamic entity that 
had enjoyed centuries of military and political preeminence. In 
the Arab states it was Arab nationalism and Arab socialism as 
advocated by Abdul Nasser that sought to combat vestiges of 
colonial rule and the ideology that came with it, which was 
deemed offensive and destructive of pristine Islamic values as 
embodied in the SharTuh, Islam's fundamental law and constitu- 
tion. Activists were able to gain support because of the central~ 
ity of the religion in the daily life of its adherents and its 
determinative role in shaping individual and collective idenuty. 
Even Nasser invoked Islam to support his more secular vision of 
society. So did Saddam Hussein in his last-ditch attempt to rally 
a broad segment of the Muslim world to his cause on the eve 
of, and during, Desert Storm. 

“Whether the appeal to Islam is the result of a genuine desire 
for social justice or a cynical manipulation of religion for politi- 
cal gain, it remains [nevertheless] a potent tool for mobilizing 
popular support.” 

Islamic activism succeeded those failed Arab and Iranian 
nationalisms as the weapon of choice to bring about much- 
needed social and political amelioration in their respective soci- 
eties, Activists have tapped into the same anti-Western sentiment 
associated with the failed aforementioned secular nationalisms 
and have used a deep sense of humiliation and frustration among 
Muslim peoples to advance their cause. They argue forcefully for 
a return to Islam as the true alternative to Western models of 
social organization and development. It could be said that Islamic 
activism has become a “potent ideology of popular dissent." In 
the words of a brilliant analyst of Arab history, Islam provided an 
effective language of opposition to Western power and influence, 
and those who could be accused of being subversive to them; to 
governments regarded as corrupt and ineffective, the instruments 
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dance with their interpretation of Islamic principles and how 
they perceive their responding to present needs in keeping up 
with world changes and to meet whatever challenges such 
changes might present to the body of Muslims. They also hold 
in common the conviction that social ills plaguing their societies 
are the result of the irreligious and secular nature of their gov- 
ernments. Hence, to redress this problem necessitates a return to 
religion as the sole organizing principle of society. 

According to such a rationale, Islam becomes a dynamic and 
activist politcal ideology that must acquire state power in order 
to implement its social, economic, and political agenda. Unlike 
the beliefs of Muslim modernists, or even of conservatives, Islamic 
activism is seen primarily as a political rather than a religious or 
intellectual tool for change, Once perceived primarily as a politi- 
cal tool, recourse to militancy, even to violence to achieve the 
desired ends by the extremists among Islamists, becomes 
inevitable, 


The Tiagic Events of September 11, 2001 


The events that led to such disastrous consequences for the 
USS. must be viewed in the full light of failed American policies 
toward the Arab and Muslim world and the bias exhibited by 
President Bush in his dealings with the key problems of the 
region. Before even fully assuming the mantle of the Presidency, 
Bush received a letter signed by over 300 members of congress 
asking him to not receive Yasir Arafat, the elected Chairman of 
the Palestinian Authority, on the grounds that he was promoting 
terrorism. He subsequently received six times Prime Minister 
Ariel Sharon of Israel, to discuss and coordinate policy with him. 
Sharon already was known as the “Butcher of Sabra and Shatila,” 
the owo Palestinian refugee camps on the outskirts of Beirut in 
which more than 1700 old men, women and children were mas- 
sacred by Sharon’s Lebanese Phalange agents after Israel invaded 
Lebanon in 1982, At that time the US. also was partly blamed, 
as then Secretary of State Alexander Haig was held responsible 
for authorizing the Israeli invasion. 
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It became then clear to both Muslims and Arabs that the 
objectivity they had expected from the new President of the 
US. was an illusion. Sharon was given a free hand to suppress 
the Intifada by whatever force he could muster—American sup 
plied missiles, helicopters, F-16 aircraft and an assortment of 
weapons that had never b 
unarmed civilian population. In the words of columnist Derrick 
Z. Jackson of the Boston Globe, “While Palestinian children are 


criminalized for throwing rocks, Israel has not been seriously crit 


en meant to be used against an 


icized for usin 


ts 50 American-made Apache helicopters . . . to 
attack Palestinians with laser-guided missiles... U.S. made heli 
copters have been involved in nine of 29 assassinatic 
by Israel 


It is at this point in the estimation of this writer that Arabs 


1 atte 


apts 


and Muslims lost hope in any sense of American objectivity and 
became convinced that the U.S. was and would continue siding 
with Israel against them. When Sharon fired a missile into the 
office of the he 


Palestine in one of his numerous undertakings to assassinate 


of the Popular Front for the Liberation of 


leaders accused of supporting terrorist activities, the ve 


they had vowed was translated into the taking down of the Twin 


Towers. 

As stated by the Egyptian scholar Shibli Talhami, the 
Palestinian issue remains an identity concern for most Arabs who 
are shamed by their inability to help the Palestinians. “To make 
matters worse,” he wrote, “the impotence over Palestine is but a 
measure of the more general failure of some of the world’s most 
ossified, corrupt and repressive regimes. Palestine taps into a reser- 
voir of resentment over a range of other, often strictly domestic 
issues. Not only is the whole peace process coming to be seen 
as a bogus agenda in which their rulers ignominiously connived, 
the economic and political rewards which Egyptian and 
Jordanian leaders promised their people would flow from it have 
not materialized either. Quite the reverse.” The USS. has kept 
those leaders in power in return for their endorsement of 
American political objectives, unpopular as they are in the Arab 
and Muslim world 
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Again, in the words of Jackson, “If terrorism out of the Middle 
East is to stop, America must stop fueling the spiral of violence 
with its lopsided support of Isracl?"”” To stop the fueling implied 
cither the firing of warmongers in the Defense Department ot 
at least silencing their irresponsible public utterances in the 
service of Israeli aims, It also implied the need for more equa- 
nimity from President Bush, whose State of the Union speech 
accused Iraq, Iran, and even North Korea of forming an “axis of 
evil” that had to be defeated at all costs. All he got for his labors 
were strong pronouncements by Muslim and Arab states that they 
would not stand for the bombing of these countries, and attempts 
of Iran and Iraq to patch mutual differences and to counter Bush's 
threats. [ran proclaimed outright that it did not fear U.S, threats 
and was prepared to counter any military assault either by 
America or by its proxy, Israel, with the deadliest consequences, 

President Bush and his British ally, Prime Minister Tony Blair, 
launched the attack on Afghanistan with the aim of rooting out 
the declared cells of terrorism and their protectors, the Taliban 
regime, even though Mullah Omar had stated that he was pre= 
pared to arrest bin Laden and remand him to an Islamic court 
for trial if Bush could provide concrete evidence and proof of 
his being behind the attack of September 11, Bur both Bush and 
Powell responded that there was no more need for that as the 
die was already cast and they had proof enough but could not 
publicly reveal it for security reasons. 

It is interesting to draw a parallel between the conduct of Bush 
Senior in launching the Gulf War of 1991, when he absolutely 
refused to heed the advise of the Saudis to allow for negotiations 
to end Iraq’ occupation of Kuwait, and his son's insisting on not 
providing the evidence to avoid the attack on Afghanistan. Both 
father and son resorted to the same tactic of putting together 
coalitions of both European and Islamic countries so as to 
provide a facade that would mask the true objectives as they 
assaulted a Muslim country. One objective has been to eliminate 
the dominant regimes in both countries for having posed a 
serious threat to neighbors and for their declared hatred of the 
U.S, on account of its bias in favor of their enemies, and the 
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or in some sort of conflict, all over the Islamic domains, Osama 
bin Laden’s name and face have become so numbingly familiar 
to Americans as in effect to obliterate any history he and his fol- 
lowers might have had before they became stock symbols of 
everything loathsome and hateful to the collective imagination. 
Inevitably then collective passions are being funneled into a drive 
for war that uncannily resembles Captain Ahab in pursuit of 
Moby Dick, rather than what is going on, an imperial power 
injured at home for the first time, pursuing a geography of con- 
flict, without clear border, or visible actors. Manichaean symbols 
and apocalyptic scenarios are bandied about with future conse- 
quences and rhetorical restraint thrown to the winds.” 

So what is to be done during this critical juncture of affairs, 
domestic and foreign. Again in the words of Professor Said, 
“Rational understanding of the situation is what is needed now, 
not more drum-beating. George Bush and his team clearly want 
the latter, not the former. Yet to most people in the Islamic and 
Arab worlds the official U.S. is synonymous with arrogant power, 
known for its sanctimoniously munificent support not only of 
Israel but of numerous repressive Arab regimes, and its inatten- 
tiveness even to the possibility of dialogue with secular move- 
ments and people who have real grievances. Anti-Americanism 
in this context is not based on a hatred of modernity or 
technology-envy: it is based on a narrative of concrete inter- 
ventions, specific depredations, and in the cases of the Iraqi 
people’s suffering under U.S.-imposed sanctions and U.S. support 
for the 34-year-old Israeli occupation of Palestinian territories.” 

To quote Hani Shukrallah, who wrote about the double stan- 
dard in the highly regarded Arabic newspaper al-Ahnam of Cairo: 
“How many tears were shed or candles lit—in Britain, the U.S. 
or Germany—for 12-year old Mohamed Al-Dorra, whom the 
Israelis turned into a Turkey shoot, and the thousands of other 
Palestinian children killed or maimed during the past year alone? 
Where was the sense of horror when Mrs. Albright, responding 
to a question about the 500,000 children that have died in Iraq 
as a result of US-imposed sanctions, gruesomely stated that ‘the 
cost, we think, was worth it? British Prime Minister Blair tells 
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attacks that claimed several thousand lives were the result of the 
United States policies. “You should know,” he wrote, “that what- 
ever incidents and sorrow you suffer. .. are a result of the erro- 
neous policies of your government” In response to the “dead 
or alive” threat, the Mullah retorted that even if the Americans 
were to kill bin Laden and himself, it would only compound 
their woes—the implication being that there will be many new 
martyrs to replace them. In his message, the chief spokesman of 
the Taliban stated that “America should not mislead itself. It 
cannot emerge from this crisis by the murder of myself and 
Osama bin Laden.” He demanded that the United States with- 
draw its forces from the Persian Gulf and “end its partisanship in 
Palestine” and concluded that... . if America does not take the 
above-mentioned steps, it will be involved in a vain and bloody 
war. 

Under the heading “Attack and counter-attack,” David Leigh 
alleged that Washington had planned to move against bin Laden 
in the summer of 2000. Was the attack on America a pre-emptive 
strike?” he asks, President Clinton, he alleges, authorized hunting, 
down and killing Osama bin Laden by a trained Afghan squad 
more than a year earlier, He further admitted to a group of New 
York reporters that he had authorized the training of comman- 
dos for a possible ground action, but did not have the necessary 
intelligence to do it “in the way we would have to do it.” 


Hatred of America as a Factor 


President Bush alleged that hatred of America, its freedoms 
and democracy was the main factor in the events of September 
11. If so, then why no immediate questions were raised as to the 
cause. Reports to date indicated that the main reason, if so, is not 
enmity to the American people but rather the arrogant foreign 
policy conducted by their government, which seems oblivious of 
the real concerns, fears, and problems of Muslim countries. In an 
interview with Robert Fisk, the British author and journalist, bin 
Laden asserted that his hatred grew out of the U.S. landing of 
troops on sacred Arabian soil and then increased with their sub- 
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lest the world discover that Afghanistan only nurtures what Saudi 
Arabia produces.” 

Being deeply sensitive to the Palestine issue, the Saudis urged 
the US. to pursue a more even-handed policy and to pressurize 
Isracli leaders to cease their repressive policies toward the 
Palestinians in the interest of heading off increasing Islamic anger 
and further endangerment of U.S. interests in the region. Crown 
Prince Abdullah was quoted as saying, “We will not agree under 
any circumstances on hitting any sister country such as Syria, or 
groups resisting (Israeli) occupation such as Hamas, Islamic Jihad 
and Hizbullah." President Mohammad Khatami of Iran reacted 
with anger when the US. accused him of allowing fleeing al- 
Queda members to seek refuge in his country. A spokesman of 
the [ranian Foreign Ministry had threatened with dire conse- 
quences if any attack is launched against Iran, North Korea, the 
third element of Bush’ “Axis of Evil,” is expected to supply the 
missiles needed to counter any projected U.S. air bombardment. 

Similarly, Muslim clerics and religious scholars in pro-Western 
Jordan have decreed that joining any U.S.-led “aggression” against 
any Muslim country is “religiously forbidden, treason to God, his 
Prophet and the faithful.” King Abdullah II reaffirmed personally 
to President Bush the need to pursue an even-handed policy 
toward the Palestinians if mounting Islamic anger is not to erupt 
into a serious conflagration in the whole region, President Bush 
was warned that if the first likely target is Iraq, Arab public 
opinion will neither countenance nor tolerate it, making it more 
difficult for Arb friends of the U.S. to support a renewed mili- 
tary campaign against Saddam Huseim. More worrying still for 
Arab leaders was Under Secretary of State William Burns deliv- 
ering to six Arab ambassadors what amounted to an ultimatum: 
“Cooperate fully with the anti-terrorist campaign or face the full 
wrath of the West!" 

President Hosni Mubarak of Egypt, whose country has one of 
the largest Islamic fundamentalist movement in the Muslim 
world, is equally adverse to any attack on an Arab and Muslim 
country, especially when he is aware that those who had been 
leaders of the al-Qaeda network like Dawahiri and "Arif were 
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mid 1992. Fisk alleges chat the New York disaster was designed 
to provoke the US. into a war that would align detested Arab 
regimes with America. He claims that in his four interviews of 
bin Laden, the latter laid Out his agenda, namely to overthrow 
the pro-American regimes of the Middle East, starting with Saudi 
Arabia and then moving on to Egypt, Jordan, and the other Gulf 
states. As he put it, “In an Arab world sunk in corruption and 
dictatorship—most of them supported by the West—the only act 
that might bring Muslims to strike at their own leaders would 
be a brutal, indiscriminate assault by the United States. Mr. Bin 
Laden is unsophisticated in foreign affairs, but a close student of 
the art and horror of war. He knew how to fight the Russians 
who stayed in Afghanistan until faced with war without end 
and the entire Soviet Union began to fall apart....When a 
war of retaliation starts, your army—like the Russian forces in 
Chechnya—becomes locked into battle with an enemy that 
appears ever more ruthless, ever more evil, But the Americans 
need look no further than Ariel Sharon's futile war with the 
Palestinians to understand the folly of retaliation.” 

But whether it was a trap or not, President Bush had his own. 
agenda for seeking to unseat the Taliban and put bin Laden out 
of commission. Again in the words of Fisk,""We are supposed to 
hold our tongues, even when Ariel Sharon—a man whose name 
will always be associated with the massacre at Sabra and Shatila— 
announces that Israel also wishes to join the bartle against the 
“world terror” No wonder the Palestinians are fearful. Not for 
nothing did Mr. Sharon claim that Yasir Arafat had connections 
with Osama bin Laden and has urged the U.S. to treat him as a 
terrorist and have no dealings with him. 

In conclusion, the outcome of the war appears to be in favor 
of the US., but with no guarantees that the Afghan feuding 
factions will cease their internecine wars and get behind a central 
government, or whether they have conveniently used the U.S. 
military to get rid of a powerful rival, the Taliban, in order to 
carry on their own tribal feuds under an umbrella of interna 
tional sanction, But the questions that underlie the September 1! 
attacks remain unanswered: What is America still doing in the 


PERSPE( 


TIVES 


ON 


442 « ISLAM 


revert to the status of dhimmis or millets (under erstwhile Islamic 
hegemonic rule—Arab and Ottoman) with a status that recog- 
nized equality only within such social structures and not with 
the dominant element, the Muslim. 

Westerners fault the Islamists for insisting on the return to a 
strictly theocratic structure, although not all Muslim advocates of 
reintegrating state and faith favor a strict theocratic structure. 
Both Pakistan and Indonesia provide good examples of this. In 
Pakistan the Jamaat-i Islami explicitly endorsed a constitution 
modeled on British parliamentary democracy as consistent with 
its teachings. It contained enough references to the Qur'in and 
Sunnah to appease the Jamaat, but fell far short of what the 
activists sought. 

In Indonesia the critic of an exclusivist theocratic version 
of Islam is Abduerahman Wahid, dubbed a leader of the neo- 
modernist group of Muslims who represent majority opinion in 
criticizing the government and those who would use Islam for 
political purposes, favoring instead a pluralistic interpretation of 
Islam and democratic politics. The question to be resolved is: Can 
the neo-modernists, who also base their rationale on the inter~ 
pretation of the sacred texts of Islam, provide an alternative to 
the recourse to violence as advocated by extremists, who inter- 
pret such texts to justify their methods? In other words, should 
violence be the only means to their ends? When Wahid was 
elected president of Indonesia, he failed to implement his avowed. 
policy and was forced out of office in 2000. 


Questioning the Need for Violence 


‘When judged in the full context of Islamic activism today, 
those who have had recourse to violence represent only an 
extreme minority of Muslims, who by their ruthless and violent 
methods have gained for themselves the suspicion of the non- 
Muslim world, which questions their readiness to honor demo- 
cratic norms of international standard behavior respecting human 
rights. Undoubtedly, those who equate Islam with terrorism take 
their cue from the practices of extremists who out of despera- 
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fundamentalist doctrine, for bis alleged complicity in the failed 


attempt to assassinate him. 

Nasser's crackdown on the Brothers emboldened those who 
had favored a militant course of action to undo tyrannical rule, 
Indeed, the Islamic Jihad movement that stemmed from that was 
to be the instrument for the assassination of Nasser’s successor, 
Anwar Sadat, in 1981 for his alleged betrayal of Islamic princi- 
ples as they perceived them when he made peace with Israel in 
1979. They chartered a course to violence in the pamphlet enti- 
tled by them “The Neglected Duty.” which gave sanction to those 
persons legitimately engaged in a jihad of survival against illicit 
rulers to employ unconventional methods, including deception 
and killing. This policy of doing whatever it takes to achieve 
“legitimate” ends has been pursued by Hamas, an offshoot of the 
Muslim Brothers, operating principally out of Gazza, whose 
leaders do not consider themselves restricted by any tactical eon- 
sideration other than the one that would ensure the fulfillment 
of their goals, Self-sacrifice in the carrying out of a deadly 
mission is considered the gateway to the ultimate goal of every 
aspiting Muslim—a direct ticket to paradise, 

Sadat brought on his own destruction when shortly after 
coming t power in 1970 he unleashed the Islamic movement 
and even encouraged the establishment of Islamic groups on uni- 
versity campuses and in various professional associations and trade 
unions in an effort to stem the imminent threat to his regime 
posed by the leftist-Nasserist power centers. He even styled 
himself the head of believers, thus helping to promote further the 
atmosphere of religiosity that had been gaining strength since the 
disastrous 1967 war with Israel. “In fact, the more Sadat stressed 
the religious theme and the more he associated his state with 
religion, calling x ‘the state of science and faith; the more he 
became vulnerable to the Islamic opposition . . . his initial poli- 
cies, aimed at containing the leftist-Nasserist threat, eventually 
gave rise to a far greater Islamic challenge with the blossoming 
of the radical fundamentalist organizations as they expanded 
recruitment and training,” Indeed, his successor, Muhammad 
Hosni Mubarak acknowledged that Sadat was responsible for the 
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nicity, and tribe, and to establish a universal Muslim wmmah (com- 
munity) based upon religious identification, The ummah estab- 
lished by the Prophet Muhammad was based on faith not on 
kinship. Membership in the ummah and participation in public 
affairs were defined by religion, not by ethnic, national, or tribal 
considerations, Under the political Islam advocated today by 
Islamists, religion is to serve as the primary source of political 
identity and loyalty. ““To Muslim fundamentalist thinkers of all 
kinds, the underlying strength of an Islamic order is its univer- 
sality—the bond of religion is the heart of community solidar- 
ity. Contrariwise, nationalist particularism is the negation of 
Islamic universalism and breeds secularism and decline.’ 

The universality of the activists’ demands is spurred to some 
extent by the theory advanced by Abu Ali Mawdidi, who 
insisted that the message of Islam as revealed in the Qurin is not 
nationality-based, nor is it the province of any specific national 
group. In his words, “it is an ideological Qur’inic-based state that 
transcends race and nationality’! He believed that Islam and 
nationalism are antithetical and that there can be no accommo- 
dation beeween the ovo as some Muslim reformers would advo- 
cate, since accommodation would carry in it the seeds of the 
most dangerous Western import, secularism, 

Virtually all Islamic fundamentalist groups seek to reestablish 
Islam as the foundation of a just political and social order to 
replace existing corrupt, un-Islamic systems. Those of Egypt. 
Jordan, Palestine, Algeria, Lebanon, and [ran would not shun the 
resort to violence. Only the Jamaat of Pakistan have not to date 
advocated violent means to achieve such goals. They all see 
Western-style democracy as alien to Islam since, in an Islamic 
entity, God and his legislation do not govern man-made laws. 
They are also united in opposition to those aspects of moder 
nity, especially social modernization, that they find inimical to 
Islam, a belief system deemed superior to Western materialism. 
Most important, they all maintain it is the duty of Muslims to 
reject the secular state and even resist it.The political elite in an 
Islamic state, they argue, should be Muslims not only in name, 
but abo in practice. Thus, challenging the status quo is a given 
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Your brother in Islam, 
Osama bin Mohammed bin Laden”? 


The Challenge to Western Hegemony 


An equally menacing challenge for those who would invoke 
Islam as a Weapon of resistance is that of the dominant imperi- 
alist and colonial country or countries of the West, which have 
not only penetrated the Islamic countries of the Middle East eco- 
nomically and politically, but buttressed by military and techno- 
logical superiority; have sought to exercise influence in very 
significant cultural areas as well. As Norton puts it, "the source 
of the dissonance between official Washington and the Muslim 
world resides in the Middle East, where only 25 percent of all 
Muslims live.” He further states that the United States govern~ 
ment does not view Islam or Muslims in adversarial terms, except 
when Muslims engage in terrorism or seck to undermine US. 
objectives in the Middle East. Nevertheless, the United States and 
ity policymakers are viewed with skepticism by most Muslims in 
and out of the Middle East, especially when elements hostile to 
the Islamic world seek “to paint those who simply oppose its 
polices with the brush of extremism." Nor were they convinced 
by Vice President Gore's speeches in Malaysia that the United 
States is seeking only co promote freedom and democracy in the 
Muslim world rather than primarily stability and control to 
promote and protect its influence, 

The principal mode of resistance adopted, however, by the 
affected Mushm clements has been more religious and cultural 
than violent extremism. Accordingly, one can discern several types 
of Muslim responses to what they term Western dominance and 
imperialism, One of the most obvious has been preaching from 
the pulpit of the mosques by fiery Islamists who argue that 
Christians and Jews have been hostile to Islam from its very 
inception, citing for specific examples the Crusades in medieval 
mes and Zionist occupation of Muslim land (Palestine in 
modern times). Khomeini argued that the struggle between the 
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of Arab lands—and particularly its increasingly harsh treatment of 
the Palestinians—polarizes and radicalizes the Muslim world?” 

Islamists fear the political and economic domination of the 
United States, together with its ongoing cultural penetration. 
They do not draw much solace from the likes of Huntington of 
Harvard who seeks to apply his “Clash of Civilizations” model 
to the Muslim world, arguing that the West is destined to clash 
with Islam, thus reinforcing the adversarial elements in the U.S. 
government that plan policies and strategies toward the Muslim 
world. Indeed, they have embraced the thesis of Willy Claes, then 
secretary general of NATO, in the mid-1990s, that the Islamic 
challenge is the major threat confronting the West. "Despite 
official denials from Washington, even moderate Muslim intel- 
lectuals believe that the Huntington thesis defines U.S. policy.” 
If this trend is not checked, they fear that eventually Islam, like 
Christianity, will be secularized and will become a personal and 
private religion. 

The economic dynamism of the West would lead to more 
Isamic countries following the Egyptian model of “infitih” 
(opening up the land to Western economic penetration) and to 
the modeling of their economies along capitalist lines supported 
by the middle class and the bureaucracies, 

In countries such as Saudi Arabia, an avowedly Islamic state, 
and Pakistan, aspiring to become one, middle class, military, and 
civilian bureaucracies have been endeavoring to insulate their 
industrial and banking systems from some of the traditional 
Islamic ideas relating to interest and the role of the public sector 
in Muslim societies. 

The situation is different in the Islamic Republic of Iran 
where the influence of sociopolitical Islam is stronger. Western- 
ization has been viewed, particularly by the dominant clerical 
circles, as the "degradation of Islamic and oriental identity, the 
negation of all previous values and the acceptance of a new 
personality according to the prevailing values in Western civi- 
lization” The central purpose of sociopolitical Islam, it is 
argued, is to mobilize the power of the masses to wrest political 
and economic control from the West. This implies clearly that 
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undergoing rapid social change. Others, such as the structuralists, 
‘opined that the phenomena of the Brethren resulted from a reac~ 
tionary consequence of the blockage by the world market forces 
of Egypt’s development efforts.” 


Sociopolitical Islam: An Alternative? 


‘There are critics of the posture taken by Islamists of the “fun- 
damentalist” variety who see in their preaching and acts of vio~ 
lence a negation of true Islamic principles. In Egypt, for example, 
the leftist author and critic Jalal Amin claims that the religious 
movement they represent and the militancy associated with it do 
not come to grips with certain basic social and economic prob- 
lems and provide no solution to the people in terms of getting 
rid of backwardness and oppression. In his opinion, “the religious 
movement in Egypt has been unable to understand what the 
socioeconomic situation is. It replaces reality by the vision of a 
past that is no longer relevant. It tries to escape from the pains 
of this world into a magic world. It uses a toy gun similar to the 
one used by children to fire at this world... such a gun may 
seratch but does not kill anyone; fit} may cause noise but does 
not change anything." 

Some rationalists wonder how egalitarianism and justice as 
embodied in Islamic fundamentals can overcome existing and 
formidable social and power structures. Democracy, in. their 
thinking, could emerge in other societies only when economic 
and capitalist development could dissolve or overcome feudal 
structures of the landed gentry. The question is: Should Muslim 
leaders with the help of Islamic ideas accelerate the process of 
social change and human development? Intellectual leaders who 
cling to the notion that ideas can triumph over interests will have 
to wait until Muslim societies find a way to develop and 
strengthen their social and political institutions if they are to 
Withstand the challenges of the West, Secular Muslims believe this 
can be done by allowing some form of participatory democracy; 
the nonsecularists do not believe in its feasibility as long as puppet 
governments do not find it in their interests to do so, hence, the 
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and no insight, all cause and no programme.” He then goes on 
to postulate that 


If “Islam” is to be an organizing principle for society and state 
@) today, it better acquire some moral content that is univer- 
salist and appealing to the “secularised” man of today who has 
been exposed to the full fury of the nihilistic science and tech- 
nology and all their attendant ideologies. It would also mean 
giving cogent reasons for rejecting the global reign of con- 
sumerist gadgetry and electronic toys! 1 am afraid that “fun- 
damentalism” has done Islam a disservice by giving the illusion 
that the solution to our “malaise” is merely to summon the 
will, whip all the Muslims into line and create a permanent 
ontological, even moral, divide between Muslims and others, 


He further postulates that Muslim “fundamentalists” may also 
have capitally (sic) misread the Prophetic paradigm as the estab- 
lishment of the Islamic state, It may be in keeping with the 
reading of Sunni Islam's jurisprudence, but the modern Shi'ite 
version postulated by Khomeini is equally irredeemably statist, 
legalistic, authoritarian, and exclusivist in his opinion, Viewing the 
Prophetic model as “eternal jihad,” as “permanent revolution,” as 
the Maoists would have expressed it, is neither ineluctably mili- 
tant and violent, nor exclusively political and legalistic. 

Since Muslims are a truly global community without a given 
center, they must develop a global, universalist, or “ummiatic” 
(communal) consciousness and turn this lack of political cohe- 
sion to their advantage, As the same author, Parvez Mansour, 
bluntly puts it “An Islam which is a global community (or a 
network of civil societal institutions) and possesses a universalist 
moral agenda is for me a more attractive form of Islam than any 
fighi (juridical) state, Mawdudite or Khomeinite! Raising the 
global consciousness of the individual Muslim and infusing. it 
with a universal morality is the most important task of Islamic 
intellectualism. Unfortunately fundamentalists have failed us in 
this task." 

It has been argued that “Khomeini’s theory of Islam is that it 
is primarily a sociopolitical order derived entirely from divine 
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sources and not in any respect the product of cultural exchange.” 
Accordingly, the accompanying theory of Islamic government is 
based on the premise that it is possible to replace the degener- 
ate remnants of Islam found throughout the contemporary 


Muslim world with a genuine Islar 


nic order. It is presumed 
thereby that if an Islamic system is properly constructed and 
administered, it will be just and perfect in every sense because it 
will be underpinned by the Shariah, run by the clerics and devoid 
of contaminating attributes and influences. These theories show 
why Western traditions subsumed under the heading of “democ 

1‘ 
Were we to analyze the theoretical structure that most Islamic 


racy” have no place whatsoever in his conceptual framewe 


fundamentalists employ today to justify their aims, we would dis 
cover three flawed arguments. First, their presenting Islam as 
principally a political doctrine, thus obscuring its spiritual and 
humanistic attributes, which are at the foundation of Islam itself. 
Second, imposing and maintaining an ostensibly pristine socio 


vores the uni- 


political order by authoritarian means, which 


versal frailties of human nature and renders it “axiomatically 


incapable of dealing with the problem of power, the perennial 
tendency of those who have it to abuse it if they are not pre 
vented by institutionalized restrictions.” Third, “the rejection of 


Islamic civilization’s eclectic origins is not only historically inac 


curate but precludes the utilization of Western political traditions 


of 


that could have provided safeguards against. monopolizat 
power and violations of human rights 

If sociopolitical Islam is to provide a viable alternative, then 
its programs and policies must exemplify human development 
This will enable it to score two impressive gains over Islamic fun 


damentali for w 


ning public support. The first will yield 
greater social discipline and public support in Muslim states for 
strengthening their cohesiveness and rendering them strong in 
order to enable them to mount an effective response to Western 
dominance, The second, at the broader international level where 
a battle is taking place to win minds, by promoting human devel- 
opment, an Islamic system will present itself as a viable rival to 
Western social and political systems. 
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In conclusion, it is not appropriate to proceed beyond the 
realm of speculation at this time since neither Islamic funda~ 
mentalism nor sociopolitical Islam have run their full course of 
demonstrating the feasibility of their respective assertions as to 
the ideal solution for Islamic societies. Nevertheless, it is safe to 
assume that if the world of Islam is to find its proper place in a 
rapidly evolving world, adjustments must be made and these must 
flow from the mainspring of Islam’s fundamental beliefs buttressed 
by the sense of equity and justice that characterizes and under- 
lies its humanistic and tolerant nature. 
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al-Murabitin—a dynastic 
heavily Gnged by Safin that 
ruled North Africa and Spain ca, 


1061-1147. 
al-Muuatta—the corpus of Tradi- 
tion compiled by Malik ibn-Anas. 


“al-Nar"—"The Succor.” Chapter 
CX of the Qurin. 
“al-Nisa"—"The Women,” fourth 


chapter of the Qurin. 
al-Rahim—"The Most Merciful” a 
quality of God. 
al-Rahmin—"The — Merciful.” a 
quality of God. 


al-Séah~"The Houe”* a term 
applied 10 the “hour of reckon= 
ing” with God. 

“asi “el aroha 
Lah" point in the 

thal pespor, Emini rs 

shipe,hterally: May] peace be 

with yon ‘de met of God 


Pi Shahidah (below). 

al-Kabir—"the — Great 
Soran,” also stele at Mina 
where a pilgrim casts his seven 


stones, 

al-Tabi'tin—plural of al-Tabi’, term 
applied to a follower of the 
Prophets companions 

alUnwoh ale Withqa—title of al- 


amir al-miminin—coramander 


of 
the believers,” tle by which 


cahph was alo known, 


ir “prince of 
princes,” tide first to Self i" 
Sultans by “ “i 
amr—"decree.” ie, command of 


Allah. 
“ana "—titerally “I am the 
re Roos eects ot oh 


Medinans, 
Ansar Allak—formal title whence 
™ Nasanah,” or Chnstians derive. 


bier such as at begin- 
ning of the noad co) ‘Muzdabia 


Moos 
‘agd_al-nikih—formalization of the 
4 se-ecxesone ine Ail. conetol/-ck 

also singular of 


forma by the proper trance 


‘omes 
Soin 
‘of sunset, time of one 


of the ritual a 
yaullah—iteraly "miracle of God." 


tle by, which tadng mulls of 
__ Shiite Iran are known, 
im al-Anab"- 1 pre~ 
‘Arabia characterized” by 
strong internecine wars. 


B 
hiligh—see “igi. 
Baga 

God: 
hitin-—coteric, hidden 
meaning of Allah’ word inthe 


version of “indwelling in 
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H 


hadath—a type of defilement which 
would invalidate the ritual 
udith—"sayings” “<Mageml 
Hadith—corpus of the sayings of 
Muhammad, the man. 
hafis—he who has committed to 
memory the verses of the he Que. 
hajib—term 
bean ‘offal eo = 


Hip who has performed the 
pilgrimage to Mecca, 

bay sora pilgrimage, usually in 
dhu--Hijah between the 7th 
and 10th of the month. 

halajah—a “circle” of students or 
disciples of 3 given teacher or 
“master.” 

hanif—title by which pre-Islamic 
monotheists were known, 

funlr—canonically forbidden, 

haran—) area, epecal 
around the monuments of Mecca. 

Hanih—same as in Bnghsh; term 
from which “assusin™ is said to 
have derived. 

Iujfiz—plaral of afi 

Iuijiah—thene who propayandize for 
the Isma’th doctrines. 

utit—Soti term for the stage of 
indwelling with God” after ani 
takes place. 


‘hiddt—acts of worshy 
for the disc 
tional rites of I 
Ihidir—sect of Islam, stemmed from 
moderate elements among. the 
Khawiny 
INie—the Devil. 
‘ld al-Adha—feast of sacrifice on the 
10th of dhu-T-Hijjah commemo- 
the ritual started by 
m. 


necewary 
the devo- 


Td l-Fir—major feast heralding 
the end of the month of Fast 


(Ramadan). 
Pode mat wo Mea ie 
march to Mina after 
iif ax Muzdalifah on the 
of pilgrimage, 
“or proper 
conduct, a moral duty enjoined 


inal 
kering 


the community who knew 
Inamnie dogs, 
interpretation of 


Ajtthid-—tndiwidual epretal 
the tenets of the fh a principal 


SSo—Brethuen of Purity, 
IunTh society that flourished an 
Medieval Islam. 


alah 
‘mays guide ofthe SMe 


tnde-head of the comainiry 
and/or leader in the congrega- 
onal prayer among Sunnis. 

imim khatib—the who deliv- 


ae hutbah (see below) at the 
Pr noon prayer. 
imd-telie . ofthe religion, or 
th 
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tals malifis—tablet- upon which 
the Qurin is 

the Seventh Heaven. 
Iughal—language. 


M 


madhahib—plural of madhloab. 

‘madhhab—yurideal rite to which a 
Sunni Muslim may adhere. 

Madinah—Medina, second holiest 
city in Islam, 

Madinst al-Rasitt—"City of the 
Prophet” or Medina. 

mulusah—originally school of 
canon Law. 

maglinb—"sunser.” 

Maghiib—West North Africa, 

‘mal in, used to bear the 
iowa annually at pilgrimage time 
ary ngs 

male—torm of dowry. a normal 
condition involved in a contract 
of marriage, 

mmale—canonically frowned upon 


‘maliksh—" angels” 

Mandr—Lighthouse, official publica- 
tion of the Salafiyah 

manivik al-hay—fal_ ccremony of 
performing the pilgrimage. 


mandib—recommended not ime 
posed act of fath, 
Magim Thsihim—A monument in 


Mecea consisting of a sacred stone 
on which Abraham all 
stood while building the Ka 

maguiinah—enelosure inside — the 


mosque for prayer out of » 
difaeSiti "knowledge nite 


Creator’: gaiosis. 
Majid al-Honim—sicred mosque 
imide the mum near the Katah 
in Mecea, 
‘maslahal—concept of “public good” 
or “general welfare.” 
‘maraf—ellipsoidal roadway sur~ 
rounding the Kabah on which 


Mathnawi—also Masnavi, ttle of al- 
Rani classical composition of 


‘Safi poetry. 
oe eae at 
aristrocracy under Umayyads, 
ong migit (below). 
oe birthday, 
‘of feasting. 


magiine—epl category of 


“wrongs.” 

Milma—inquisition set up by the 
caliph aleMa'min pepe 
Mu'tazilite views on doctrine, 

milnib—niche in the — mosque 
ae to the direction of 


‘migit—prescribed station on the 
approach fo, Macs for per 

em yminary rites in 
prepaniton for ardering the 


Misiy-—Muhammad’s nocturnal 
journey tothe Seventh 
Heaven. 


with Muhammad, 

be afer who exerts himself on 
half of the faith, particularly in 

a jihad. 


maga of muyjiid, 
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Muntazar—awaited Q 


480 + ISLAM 


: ihid—“closing the yate 
of ‘iad or ending personal 
exertion in the interpretanion of 


doctrine. 
jaghdir—minor sins which can be 


expnated, 
Suhily— Verified.” Le. hadith, tithe 
of , Bukhari complacon of 


tons, 
tale open space oF coumtyand 


Sulafipal—"Reetormed Traditionists,” 
4 “modernist” movement started 


Po dae Taree 


Mulmmad—"May Allah cause 
His prayers [to descend] on our 
Jord Muhamed,” intercession for 
him in the ritual prayer. 

falh—rial prayer, onained_ five 


Salt a-Td formal prayer at 
termination of the of 


Dg. 
fa tiir—Friday noon 
Praver performed 
congregation 
Sanat Mi Wd" Year of the Dele- 
gations” in 631 wl 


bart oh fast, basic prerequisite 


Shahidah—the proces of reciting 
the testimonial which initiates 


th. 
shi'e—titerally “he who senses," 
oo applied badge 58 Saal, 
ar —perwining (0 I 
Shari“ah—Fundamental Law of 
lam: its “constitution.” 


Showwsil—tenth month of the 
Muslim — calendar, follows 


shaylh—same as “sbeik. or chief, 
hhead, leader of a tribe or Sift 
ore 
e 
in. the administration of the 
Ottoman Turks. 
Siti Stan 
Shar Ali— partisans of Als” fourth 
ih. wh formed dant et 
ite). 
Pais 
shirk—associating other deitics or 
crs” with the worthip of 


period of fast. Cf 
suid" prostration,” igh point of 


1 prayer. 
sultde—teeraly, * “powesor of ulti= 


mate authority,” official tide of 
Turkic heads of dynasties 
samsrcondact’of Shaperssiad ss 


a man, 
Sunnalr—vorpus of the Traditions, 
siig—market place, center of trading, 


Sh—thaphes eg wate 
Quin 


pt 
Tahi—see al-Tabitin. 
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This concise study examines Islam as a world religious, cultural, 
and political force, beginning with its founding by the prophet 
Muhammad in the early seventh century A.D. Islam's holy scripture, 
the Qur'an, is explained in detail, and the core of Islamic beliefs and 
Obligations are made clear. Also explained in detail are Islam's 

my sects, its relationship to Europe's medieval Christian culture, 
its d. semination throughout the world, and its present worldwide 
religio. and political dynamism. In this new edition, the author 
provides information on the present day's most militant sects and 
their power centers in countries that include Iran, lraq, Pakistan, 
and Indonesia, among others. He also offers a post-September 11th 
analysis of mtivations that inspire some extremist Islamic faccions. 
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